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MCLAUGHLIN, JOY STALLINGS, Ed.D. Educational Change, Cultural Trans­
formation and Spiritual Renewal: Reflections on a Mythology of Hope. 
(1992) Directed by Dr. David E. Purpel. 112 pp. 
This dissertation is the interpretation of a personal dream 
which continues to have profound meaning and influence on my view of 
reality. In this sense this dissertation is the outward expression 
of my inner life. It is thus a hermeneutic study which stands as an 
example of "art as meditation" (Fox, 1984), or the creative process 
which accesses those forms of knowledge which lie deep within and 
which seek outward expression in cohesive and meaningful forms. Thus 
it is a dual dialectic (Macdonald, 1978) of my inner life connecting 
with my lived experience as a teacher and human being. 
This investigation focuses on the limitations of the present 
consciousness of our culture and the implications for education in the 
ways in which human dignity and human justice are denied through the 
perpetuation of this consciousness. Chapter one focuses on the work 
of critical theorists which sheds light on how the dominant ideology 
of our culture maintains the present consciousness and thus prevents 
new ideologies from taking hold. In chapter two, the connection is 
made between dominant ideology and mythology, claiming a need for new 
mythology that honors justice and freedom. Chapter three focuses on 
the centrality of creative mythological process which honors a spiri­
tual dimension as well as the need to access and validate alternative 
forms of knowledge which include those inner dimensions heretofore 
devalued; dreams, visions and their images which have potential to 
point toward new realities. In chapter four, the moral imperative as 
inspired by the prophetic tradition, is examined for its usefulness 
toward a transformed consciousness which inspires justice and compas­
sion and honors life in all its forms. 
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CHAPTER I 
ENCLOSED IN INSTITUTIONAL WALLS 
I have been an educator for over 27 years. I came into the 
field at a time when educational reform centered around concerns for 
the psychology of the student, when humanistic psychology began to 
influence the educational process in ways that focused more on the 
emotional and developmental needs of students. Because my educational 
experience had been more traditional, that is, mastery of the basic 
skills of reading, writing and arithmetic, that was a challenging and 
provocative focus which I welcomed. As fate would have it, my first 
teaching assignment placed me in a rural school which had a more tra­
ditional approach to education than to which I was accustomed. Imme­
diately, I found myself in opposition to the majority of practices 
that were prevalent in the school setting. Among those practices was 
no particular interest in the emotions of students, and there was more 
interest in a winning high school football team than in any other 
particular area. I became something of an anomaly to the faculty as 
a consequence of my comparatively radical ideas and at the same time 
one of the favorite teachers of many students. Students came to me 
with their problems, their hurts and pains and many previously 
unmotivated students in my classroom began to succeed academically. 
It was puzzling to me that other teachers had different concerns that 
were more related to discipline and order than in the personal aspects 
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of students' lives. Because I saw myself then as outside of the 
norms set by the majority of teachers and administrators, I experi­
enced a great deal of discouragement. After two years of personal 
questioning as to which way of seeing was truly appropriate, I was 
not disappointed when I had to give up teaching in order to raise a 
child. Several years later, I reentered the field in a different 
state and discovered that even though the theoretical focus at that 
time was more humanistic than I had previously experienced, there was 
the same lack of concern for the deeper aspects of the student as a 
human being when it came to actual practice. I vividly remember a 
girl in my class who continued to sleep in class day after day and 
when I consulted with teachers who knew her, I was told she had 
always been that way and just to ignore her because she obviously was 
unmotivated. When she had been absent for a number of days, I asked 
her brother where she was and was told that she was in jail on heroin 
possession. He said that she had been addicted to heroin for a long 
time. When I recounted this information to the other teachers, there 
was a reaction of surprise, but without any sense of responsibility. 
They seemed detached from this young girl in a way that I could not 
understand. In my mind, schools were to be places that nurtured and 
fostered human potential; what I was experiencing, I could place in 
no category of understanding. What was it that made this kind of 
indifference and detachment natural and normal? These same teachers, 
as in the rural school, were seemingly good people with families and 
loved ones. They were people who were human, who cried at funerals 
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and loved their children. Why, then, were they so detached from the 
students in their classrooms? My supervisor scolded me because I had 
no live plants in my room but brushed aside the rapport that she had 
observed between my students and myself. This confusion and another 
pregnancy caused me to leave teaching once again, frustrated and 
despairing with a deepened awareness of what was missing from educa­
tion. My first glimmer of explanation came when I trained later on 
as a youth minister and left the secular domain for the religious. 
There I discovered the same detachment and that was the most crushing 
defeat of all. I expected much more from those who were concerned 
primarily with the spirit of the human being, yet, those who were 
catechists, that is, teachers of Christian ethics and dogma, were 
teaching in the same rote and technical way as those I had encountered 
in public school. The life experience of the student was inconse­
quential, and the focus was on the dissemination of information and 
not on the emotions or the spiritual wholeness of young people. The 
familiarity of being in opposition to the dominant thinking reemerged. 
I had no explanations but continued my work with a more zealous 
commitment than before. I have continued since that time to ask the 
same questions. Having resumed a position as a public school educa­
tor for the past ten years, and as a graduate student in education, 
I have explored in more depth these anomalies which have culminated 
in the profound exploration the consciousness in which these anomalies 
are imbedded. 
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The Present 
More recently, I have observed a great many inconsistencies in 
the educational process. For example, educational theories often 
emphasize the imperative of recognizing the needs of individual • 
students, their psychological problems, home life, whether or not 
students are achieving according to their potential, and urge teachers 
to help where possible to give the student what he or she needs. 
This emphasis comes through the instructions given to teachers in 
faculty meetings, consultations in the guidance and counseling depart­
ments, staff development workshops and a variety of other sources. 
At the same time, in the actual practice of schooling, the student, 
in most cases, is required to ask to go to the bathroom, is expected 
to be docile and obedient in the classroom and is one of the crowd 
in the classroom with no individual attention. The focus on actual 
practice is more on whether or not the student is turning in assigned 
work on time, performing according to teacher expectations and not 
causing any discipline problems. 
[ty reflections upon the frustration, confusion and discomfort 
that I have experienced, my thoughts usually go back to the teachers' 
work room, which is the undesignated center of the life of the school. 
It is the place where conversations among teachers from various 
disciplines take place, as well as the place of rest and recreation, 
for the preparation of materials for the day, and offers privacy from 
intrusion by students or principals. Many of the reactions to what 
is happening in the daily life of school are voiced there. From 
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there teachers go out to their private classrooms, which are places 
where they then are in control of their immediate environment. The 
personal and public lives of teachers, however, are most often shared 
in the teachers' workroom. 
Here is the place where I have listened to the bits and pieces 
of the life of school and have tried to make sense of them. The 
following is a realistic representation of threads of conversation 
and events that I have encountered which have caused my confusion, 
my anguish and frustration in the school arena. All of the names are 
fictitious, but the scenes are based on actual experience. 
Jane: "I have just about had it. I keep sending kids to 
the office who skip class and nothing is done about it. 
What do they want? They tell us to discipline, but when 
we do, they do nothing to support us." 
Doug: "Teaching these black kids is like teaching a 
bunch of animals. And, Latisha is pregnant again. None 
of them can read and write, but they expect us to teach 
them." 
Howard: "If I could retire tomorrow I would. It won't be 
much longer and then I'm out of here." 
Karen: "I think they should castrate all black males. 
I'm serious. They go out and get these girls pregnant and 
then we have to pay for it. These girls just have babies 
so that they can have more money." 
Ronnie: "Well, the supervisor says we have to send 
teachers to the Social Studies Fair. She said that we 
also are going to have a new ninth-grade curriculum for 
next year. I just get used to this text and now they 
say they are going to change it all around." 
Fran: "I am calling all the parents of kids that are 
failing tonight, and I'm going to tell them that the 
only reason is'that they are lazy and don't do anything. 
Kids just don't care today. They don't do anything; 
then they come up at the last minute and want to know why 
they have failed." 
Hanna: "Have you heard that they are going to change our 
insurance policy? Last year we are on one plan; this year 
it's another. They never tell us what is going on. I 
heard a rumor, too, that they are going to start 
evaluating us according to how our students perform on 
end-of-course tests. What else will they think of?" 
Martha: "I heard that they are going to make all of us 
take computer courses next year. Every teacher will have 
to pass a course in computer literacy." 
Betty: "I saw a program last night on TV where these 
teachers somewhere were pitching in to buy a prom dress 
for some black girl who couldn't afford one. What do they 
want of us? They want us to be babysitters, social 
workers, good samaritans . . . what else? I think it's 
ridiculous. Parents don't do their jobs, so they want 
us to do it." 
Flora: "Well, I saw the Social Studies teacher leaving 
early last week. He gets away with murder. If a woman 
did that, they would get fired." 
Kate: "Well, Tom's father is a district court judge. He 
can do anything he wants." 
Lanna: "I couldn't believe Mr. T got on the P.A. today 
and cussed US_out for not having kids in class when the 
bell rang. That's unprofessional to reprimand us in 
front of the kids." 
Mary: "I sent Joey out of my class today for causing 
trouble. I told him I didn't care where he went or what 
he did but he'd better not show his face in my room 
anymore." 
Winnie: "They are starting a faculty choir and they want 
a l l  o f  u s  w h o  a r e  i n  c h u r c h  c h o i r s  t o  s i g n - u p  . . . .  
That's just about everybody. Try-outs are next week." 
Marty: "I can't wait 'til Friday. I am so tired I 
can't see straight. I had to go to the Girls' Club 
meetings twice this week, and the basketball game, and I 
have about 300 compositions to grade by Friday." 
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George: "Well, the police came in and arrested Gary 
today. It's about time. They came in and took him away 
in handcuffs. That's the third time this year someone has 
been taken out of my class for dealing." 
Janet: "Did you see the fight outside the cafeteria today? 
They called the police and took them away .... You 
know they have been smoking marijuana in the tunnel again, 
but no one is doing anything. I'm-certainly not going to 
get involved. I don't want to be on somebody's 'hit list'." 
Pauline: "Here are the latest pictures of my grand child. 
Isn't she a doll?" 
Willie: "Well, Tommy came by to say good-bye today. He's 
quitting school and came to turn in his books. He owes 
money for one of them; maybe now the rest of the class will 
calm down. He was nothing but a trouble-maker." 
The scenes and strands of conversation are representative to 
me of the complexities of the problems in schools. The more I 
thought about these situations, trying to understand, I could see 
that the suffering was pervasive; teachers feeling disempowered, 
battered around by demands and whims of the community, supervisors, 
and other superiors; students expressing anger and frustration and 
acting out their own suffering in drug use, resistance to authority 
and aberrant behavior. My realization was that schools are a "catch­
all" and mirror for all the problems in society. The ills of 
poverty, change in family structure, single parents, drug and alcohol 
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abuse, crime, and their effects are all seen in schools. The 
problem-solving approaches used in schools where too little, too 
piecemeal to deal with the magnitude of the societal problems they 
reflected. The legalistic attitude of punishing students was not 
effective nor was the affective, humanistic concern, to which I am 
more connected, effective in changing, coping or even dealing with 
these problems. The anguish of teachers is acted out in trying to 
find ways of venting anger and frustration, while at the same time 
seeking the approval of those in power over them. In addition, 
teachers, for example, who were good Christians could at the same time 
advocate castration. In the community the same attitudes were 
reflected; county commissioners advocating sterilization of women on 
welfare as a means of balancing the budget; politicians talking about 
a war against drugs in our country while not providing adequate access 
to funds for those who need help. 
All of this left me reeling with disbelief, confusion and 
intense pain. How could this be? Where did it begin? How can it be 
changed? The more I have reflected on it, the only conclusion that 
I could come to was that a new consciousness was needed; that is, a 
consciousness which restores humanity to itself. I began to look for 
something that made sense, another way of looking at the world than 
at a fundamental level, that could transform the consciousness and 
free us from its restraints. 
Ten years of teaching English as a Second Language to students 
from many cultures has given me a vantage point uncommon to most 
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teachers of regular classroom subjects. In the course of teaching 
English as a Second Language (ESL), I have come to see the positive 
and negative in American culture through the eyes of other cultures 
as well as through listening to conversations like those described 
in the teachers' workroom. Thus, my content area places me on the 
periphery of the life of the school, which has given me a distance 
from which to see the horrors and the increased lack of compassion 
that exists in teachers. 
When the teacher described the situation where teachers in 
another part of the country were buying a prom dress for a student, 
another teacher responded to her objections with agreement. Then she 
looked at me and asked what I thought. I asked her if she remembered 
the love and compassion she had for her students years ago when she 
first started teaching. She fell silent and tears welled up in her 
eyes. She came back the next day and said she had thought all night 
about what I had said and remembered herself in her early years of 
teaching. She said she realized how much she had changed. I then 
began to realize in a deeper way that the problem was not just 
teachers who were never compassionate beings reflecting their inhuman 
attitudes at school, but that there was something intrinsic to the 
schooling process itself that suppresses the compassionate aspects of 
participants in the process and evokes a more detached consciousness 
which makes compassion seem inappropriate in the school setting. 
This suppression was both puzzling and troubling to me. The entire 
domain of schooling with its detachment fr-om human concern seemed 
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increasingly mystifying. The more I observed, the more questions 
arose for me as to why there were no simple explanations. It would 
have been simple to conclude that these teachers, for example, were 
insensitive and cruel human beings. However, I know this not to be 
the case. In addition, I could also see within myself the same 
behavior and attitudes at times, as though a dispassionate perspective 
were normal and thus without challenge from any corner of the school 
milieu. 
The distance that I have had in observing the process, as well 
as my academic study of education through the eyes of critical 
theorists in education, have helped me to unravel the tangle of con­
fusion that was in my mind and heart--the feeling that something was 
terribly wrong with schooling practices and within teachers who were 
out of touch with their compassion and even their empathy for stu­
dents. I had begun to keep a kind of mental log of events and situa­
tions that I observed as being an affront to human dignity. In time 
it became apparent that simply naming the practices and attitudes was 
not enough. I had an increasing need to understand why these events 
occurred. The prevailing attitudes and comsequent practices appeared 
to be tied to an enormously complex weave of interactions that had to 
be unraveled in order to yield clearer understanding. At that point 
in time, I had entered graduate school and began a study in the field 
of critical theory in education. There I began the process of find­
ing clues to an understanding and sense-making of the inhuman 
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practices in schooling and became.aware that these practices had to 
be understood in a wider context, that is, in the context of culture 
itself. I began to recognize that these practices which I was coming 
to see as immoral were tied to immoral practice in the wider culture. 
What became apparent was an overall consciousness that is dominant 
in our society that is for the most part unquestioned and is taken 
for granted as the way reality should be. Schools and their practices 
were simply reflections of the wider culture, and each was created by 
and for the other, not serving the interests of all but servinq the 
interests of a few who had power and control of the means of produc­
tion. From this place I began to further unravel the inner workings 
of our culture with the aid of the work of critical educational 
theorists. This chapter is an outgrowth of the capacity of critical 
theory to name the major forces and values of the consciousness of 
our culture in order that they may be further analyzed for their 
relationship to that which is humane or inhumane. 
I will describe some of the conflicts I have observed in 
schools which I see as manifestations of our dominant myths; that we 
live in a society that-supposedly has concern for the personal 
aspects of being human and that we give lip service to mutual respect 
in schools alongside the focus on mastery of skills; that we teach 
according to the principles of democracy in order that schools can 
produce good and productive citizens. I describe the work of various 
critical theorists and conclude that what critical theorists describe 
as dominant ideology is, in actuality, a series of dysfunctional myths 
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that are now outworn and in need of change. The work of critical 
theorists and the process of critical analysis has provided a means 
of sense-making in terns of arriving at the naming of dysfunctional 
myths and the awareness of how these myths impact our thinking. 
Schools in a Social and Cultural Context 
One of the tacit themes that runs through our culture and is 
also found in schools is the notion that our culture is a kind and 
caring one that frowns upon "man's inhumanity to man," and that we 
basically follow the beliefs and values of fairness as a way of life. 
This assumption can be seen in wars fought "to make our world free for 
democracy" at the broader end of the spectrum to the charity we are 
taught to have toward those less fortunate. However, one of my first 
awarenesses was that schools were not fair in the day-to-day practice. 
This seemed a contradiction to what schools make claims to be about 
as centers of democratic society. From an early age, students are 
taught to play fairly, to respect the rights and property of others; 
yet with regard to the claimed belief in fairness, the actuality is 
fraught with inequality and unfair treatment of students and teachers. 
This can be seen in the distribution of power in schools. Teachers 
hold the place of power within the classroom, but are directly 
responsible to parents, principals, curriculum committees, school 
boards and state legislatures for what is taught and how it will be 
taught. In other words, teachers are responsible to many who have 
power over their actions within the classroom. As a consequence, 
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students find themselves at the receiving end of all the outcomes of 
decisions involving what has been prescribed by others to take place 
in school, while having no influence on those prescriptions. A funda­
mental expectation that teachers have of students within the class­
room is that students conform to the prescribed order (rules and 
regulations) of the classroom so that the teacher can dispense what 
has been prescribed efficiently and without interference. The 
resulting contradiction is that schooling is clearly lacking in terms 
of providing opportunities for choice-making and participatory 
involvement within the actual experience of school. 
The realization of this inequality and lack of fairness caused 
me to look more closely at the structure of schools. I began to 
focus on the hierarchical structure in which superintendents, princi­
pals and teachers are all in power over those below them in authority 
and have others in power over them, leaving students at the base. 
In many cases, by virtue of the hierarchical structure of 
schools and the demands made of the teacher by those in authority 
over him/her, the teacher must carry out policies and instructional 
objectives of others, and therefore, has little autonomy. The teacher 
is placed structurally in an authoritarian relationship to students 
for which he/she is responsible. The hierarchical structure of 
relationships within the organization of schools leaves the student 
seated in the classroom in the place of the least freedom and the 
teacher one rung above the student. This hierarchical structure 
around which schools are organized is antithetical to the whole 
notion of fairness. 
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Oliver and Gershman (1939) have amplified the negative aspects 
of hierarchy as follows: 
We believe hierarchy to be intrinsically morally dangerous, 
for it means that one person orders and manipulates the lives 
of others whom he or she may never see or experience. It 
means that having large units of life dwelling in isolation 
from each other is morally dangerous, for all are affected 
by others whom they can never know or understand, (p. 152) 
Oliver and Gershman (1989) speak to the danger of hierarchy on 
a societal scale, and ascribe the moral problem it creates to the 
separation and fragmentation intrinsic to hierarchical frameworks. 
However, the same disconnectedness and forms of manipulation which 
they describe are also a part of the structure of schools. 
In many cases policy decisions made within the educational 
structure are not made by the students or those closest to the stu­
dents, but are often made by those who are remote from the actual 
classroom, that is, on the local level by boards of education, 
district superintendents, for example, and on a state level, by 
state superintendents, legislatures and the like. The remoteness of 
such as these from the actual classroom teacher and students and the 
power which rests in the hands other than> student and teacher creates 
a situation which leaves students and teachers vulnerable to the . 
abuse of those in power and, at the same time, exemplifies the unequal 
distribution of power within hierarchical structures. The power 
over relations intrinsic to hierarchy mitigates against fairness and 
equality. 
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This contradiction, in which the culture publicly espouses the 
value of the human being while at the same time denies fundamental 
equality, equal opportunity as well as the denial of autonomy of stu­
dents and teachers, raises serious questions regarding the nature of 
hierarchical structure and its support to fairness and respect for 
the human being which include focus upon participation in decision­
making processes, equality and justice. The conclusion is that some­
thing is amiss in that schools are not places where the human is not 
honored as part of the usual life of the school. 
The pain and anguish that result that I and other teachers 
have felt as a consequence is the alienation that is felt when one 
has no control over any aspect of the experience and, at the same 
time, no deep awareness of why things are as they are. The alienation 
that is felt may be subtle and not altogether clear, thus it becomes 
confused and distorted finding its way out in the perpetuation of an 
unjust system. As Paulo Freire (1984) warns, "inside every oppressed 
person is an oppressor" (p. 30). Those who are oppressed have 
learned to express their powerlessness in forms that oppress others, 
as it is the only form of relations they know. A means of breaking 
the cycle is only made possible through an understanding of what seems 
an unchangeable, taken-for-granted reality. 
As mentioned earlier in this chapter, a means of unraveling the 
conflicts between what we believe in and what actually exists, as 
well as an understanding of why the conflicts are not apparent and 
whose interests are served, is made possible through the insight of 
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critical education theorists. In their study and critical analysis 
of the present theory and practice of schooling, they have made some 
valuable contributions to the understanding of how the dominant 
ideology can be maintained as rational and thus have great holding 
power over the minds and practices of individuals within the society 
as well as the collective society. 
Critical theorists in education, according to Peter McLaren 
(1989), "begin with the premise that men and women are essentially 
unfree and inhabit a world rife with contradictions and assymetries 
of power and privilege" (p. 166). Neither the individual nor the 
society is blamed for problems since each creates and is created by 
the other. Critical theorists rely on a dialectical theory that 
seeks "to tease out the histories and relations of accepted meanings 
and appearances tracing interactions from the context to the part,' 
from the system inward to the part" (p. 166). 
A dialectical understanding, then, provides a means by which 
contradictions may be made apparent and then moved toward new resolu­
tion. Therefore, it is possible to shed light on paradox. Instead 
of seeing paradoxical phenomena as mysterious and inexplicable, para­
dox can be seen as contradiction that can be resolved. The result 
is that phenomena, such as the contradictory policies and practices 
of schooling, may be analyzed and understood within the interactive 
context of schooling and the wider society in which schools are 
located. 
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According to one group of critical educational theorists, 
known as classical reproductionists, the main function of schools is 
seen as "the reproduction of the dominant ideology, its forms of 
knowledge and the distribution of skills needed to reproduce the 
social division of labor" (Aronowitz & Giroux, 1985, p. 69). From 
this perspective, the institution of education is looked at through 
an analysis of its relationship to state and the economy. Through 
this lens, the school may be seen as an agency of social and cultural 
reproduction, albeit, schools are central agencies in the policies 
and processes of domination (p. 69). Therefore, the inequality 
intrinsic to power-over hierarchical structure of schools may be seen 
as a necessity for the perpetuation of our economic system; and that 
schools are more about inequality than equality. Schools unequally 
distribute students within the school according to the class structure 
of society by means of practices such as "leveling" or "tracking" 
based on achievement test scores and, consequently, reproduce that 
same inequality in wage-earning jobs needed to maintain the structure 
of capitalist economy. 
Thus, in order to maintain the structure of the society and 
the labor force, it is necessary that the capital, both monetary and 
cultural, be distributed unequally according to the interests of 
those in power. Therefore, the very notion of economic equality, 
becomes threatening to an economic system which requires inequality 
to function effectively. Representative of the economic-reproductive 
model, Bowles and Gintis1 (1973) study on Schooling in Capitalist 
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America gives additional support for the correlation between the 
unequal structure of schools and the class structure of capitalist 
society. 
Other critical educational theorists, such as Aronowitz and 
Giroux (1985) and McLaren (1989), have looked beyond theories of 
economic reproduction and the total domination of human beings within 
the system to more complex interactions between school and society. 
These resistance theorists are critical of the economic-
reproductionist theories in that they offer no way of challenging the 
repressive aspects of school (Aronowitz & Giroux, 1985, p. 71). 
Resistance theorists emphasize the importance of "human agency and 
experience as the theoretical cornerstones for analyzing the complex 
relationship between, schools and the dominant society . . . and give 
central importance to the notions of conflict, struggle and resist­
ance" (p. 71). Within this context, schools are seen as "contested 
terrains" which contain structural and ideological contradictions but 
also are places where informed student resistance can bring about 
change. 
Resistance theorists, along with the reproductionists, recog­
nize the assymetrical relations of power within our culture and 
within schools that favor the ideology of the dominant classes. 
However, resistance theorists see schools in the following light: 
Schools are not solely determined by the logic of the work­
place or the dominant society; they are not merely economic 
institutions but are also political, cultural and ideologi­
cal sites that exist somewhat independently of the capitalist 
market economy .... Thus, schools often exist in 
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contradictory relation to the dominant society, alternately 
supporting and challenging its basic assumptions. 
(Aronowitz & Giroux, 1985, p. 72) 
The cultural-reproductive model is similar to the previously 
described vantage points (economic-reproductive, resistance) but 
differs somewhat in emphasis. The cultural-reproductive model, 
according to Pierre Bourdieu (quoted in Aronowit? & Giroux, 1985), 
links the notions of "structure and human agency through an analysis 
of the relationships among dominant culture, school, knowledge, and 
individual biographies" (p. 79). Bourdieu sees schools as institu­
tions which do not overtly oppress but reproduce existing power 
relations through the production and distribution of a dominant : 
culture that defines tacitly what it means to be educated. Therefore, 
class control is brought about by ruling classes in order "to impose 
a definition of the social ..world that is consistent with its 
interests" (Aronowitz-& Giroux, 1985, p. 80). The result is that the 
interests portrayed by the dominant classes are then considered as 
reality and are not seen as arbitrary interests. Schools then appear 
to be "an impartial and neutral transmitter of the benefits of the 
valued culture . . . and are able to promote inequality in the name 
of fairness and objectivity" (Aronowitz & Giroux, 1985, p. 80). 
Bourdieu's theory, however, does not acknowledge "that culture is 
both a structuring and a transforming process" (Aronowitz & Giroux, 
1985, p. 85). 
In addition to the theories described, the model known as the 
"hegemonic-state reproductive model," assumes that the state is at 
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the center of the analysis of domination. The focus of this model 
is on the state's function regarding the maintenance of the under­
lying economic and ideological structures of capitalist society 
(Aronowitz & Giroux, 1985, p. 90). With regard to schooling, the 
state plays a major role in furthering the economic interest of the 
dominant classes through, for example, state certification require­
ments which give high status to some forms of knowledge and lower 
status to others. In addition, as Michael Apple states with regard 
to funding by the state for educational research programs, there is 
more emphasis on 
competency-based education, systems management, career 
education, futurism (often a code word for manpower 
planning), continued major funding for mathematics and 
science curriculum development (when compared to the 
arts), national testing program, ... all of these 
and more signal the sometimes subtle and sometimes overt 
role of state intervention into schooling to attempt 
to maximize efficient production of both the agents 
and the knowledge required by an unequal economy. 
(Aronowitz & Giroux, 1985, p. 93). 
The state, then, from this perspective, plays a significant role in 
the maintenance of assymetrical relations of power as a consequence 
of its role. 
Regardless of nuances of difference in the perspectives of 
critical education theorists, the common denominator is hegemony. 
Hegemony refers to the "moral and intellectual leadership of the 
dominant class over a subordinate class achieved not by coercion, 
i.e., threat of imprisonment or torture or the willful construction 
of rules and regulations as in a dictatorship facist regime, but 
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rather through the general winning of consent of the subordinate 
class" (McLaren, 1989, p. 174). The ways and means of such domination 
is complex as it relates to economic, political, and cultural inter­
actions located within the school. However, among critical education 
theorists there is no argument that such hegemony does exist. The 
educational process centers around hegemony as part of its character 
and experience. 
To reject, therefore, the beliefs and values of the dominant 
class seems unnatural or in violation of "common sense" because the 
ideology of the dominant class has so deeply permeated the cultural 
consciousness. Ideology refers to "the production and representation 
of ideas, values, and beliefs and the manner in which they are 
expressed and lived out by both individuals and groups" (McLaren, 
1989, p. 176). In other words, ideology may be described as "a way 
of viewing the world; a complex of ideas, various types of social 
practices, rituals and representations that we tend to accept as 
natural and as common sense. It is the result of the intersection of 
meaning and power in the social world" (McLaren, 1989, p. 176). 
McLaren (1989) describes ideology as distorted conceptions within 
individuals of their place in the sociocultural order which reconcile 
them to that place and disguise the unequal relations of power. He 
extends the definition to include domination by use of the term, 
"ideological hegemony" (p. 176). 
It then becomes clear through critical analysis that a particu­
lar view of reality is essential in order to maintain the interests 
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of the dominant classes. If the dominant ideology were fundamentally 
and pervasively questioned and thereby threatened, the class structure 
would be vulnerable. Because this view of reality is seen as natural 
or "common sense," "alternative realities are either marginalized or 
disqualified" (Aronowitz & Giroux, 1935, p. 91). Consequently, the 
dominant ideology maintains its hold..'.:. ' 
The contradication of teacher authority over conforming, power­
less and docile students within a democratic society, for example, may 
be taken for granted as the way things should be instead of critically 
analyzed as a means of making sense of the contradiction. What is 
exposed upon critical scrutiny makes clear that this power-over, 
hierarchical structure is in the interest of the dominant class. The 
unequal power relations are disguised or go unquestioned resulting in 
the preservation of hegemony. It may, therefore, be concluded that 
acceptance of the dominant ideology insures the oppression of sub­
ordinate groups by those with greatest power and thus future domina­
tion is maintained. Ideology .in and of itself is not necessarily 
negative. McLaren (1989) states that ideology-"provides a means by 
which people come to make sense of their world and come to a certain 
consciousness of their place in it" (p. 177). Therefore, ideology 
shapes and forms consciousness. The negative function of ideology, or 
the dysfunction, is that all such perspectives include at the same 
time they exclude. The selectivity is often undetected and, there­
fore, gives more power to ideology to dominate. In addition, it is 
this partial way of seeing that is represented as truth or the right 
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way of seeing that is problematic. The fact that dominant ideology is 
linked to the preferred perspectives of privileged groups resulting in 
their having the power to dominate others and reproduce inequality 
within our culture, makes it neccessary to analyze and come to an 
understanding of how this ideology functions. Thompson describes the 
negative aspects of ideology as working through five different modes: 
"domination, legitimation, dissimulation, fragmentation, and reifica-
tion" (McLaren, 1989, p. 177). 
Domination is characterized by assymetrical power relations 
at institutional levels. This is the domination of hierarchical 
structures which unequally distributes power among components. 
Legitimation occurs in the phenomenon of schools being represented as 
providers of equal opportunity for the success of all while hiding 
the fact that in actuality, the affluent are favored for success. 
Dissimulation is the result of hiding the relations of domination, 
such as the practice of tracking as a means of reproducing the 
society. The official interpretation of tracking, for example, is 
that its function is to better meet individual students' needs when 
it actually discriminates in the name of individual differences. 
Fragmentation sustains the relations of domination by the production 
of meanings in such a way as to fragment groups and thus place them 
ineffectually in opposition to one another. This can occur in groups 
of students along racial lines or in the systematic division of 
departments according to specific areas of content. Reification 
ignores historical context and presents the transitory as fixed. 
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This may be seen in the clarion call back to the Great Books; a call 
which discriminates against those lacking in cultural literacy and 
favors the culturally advantaged. 
The value of critical educational theory, also known as 
"critical pedagogy," is that it exposes the ongoing reproduction of 
inequality in our culture. In addition, it explains the power of a 
selective ideology to dominate the consciousness of the culture. It 
makes sense of how teachers can make such critically dehumanizing 
statements about the students they teach and, at the same time, go 
home and love their children. It offers insight into how a perspec­
tive that is dehumanizing can coexist along side the official dis-. 
course that schools are places that care about children on a human 
level as well as an academic one. Thus, what seems to be permanent 
and immutable reality is exposed as a complex web of power relations 
linked to economic ends, class distinction and preservation of the 
status quo. Finally, critical educational theory offers explanation 
for the domination of a certain kind of thinking that makes rational 
an ongoing production and reproduction of a culture in which justice 
and human dignity are often just words ringing into empty space. 
In summary, critical theory's concept of ideology, the nega­
tive aspects of ideology and how it in maintained to preserve the 
status quo, is an insidious and powerful phenomenon in our culture. 
The term ideology, as defined by critical theorists, may be summarized 
as a means of seeing-reality. Ideology may also be seen as the 
overall consciousness that is shaped by the interests of the dominant 
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class in society. Therefore, ideology is not fixed and static but 
is shaped and reshaped according to interests that are served by it. 
The insight which critical theorists provide into the notion of 
consciousness has helped me to understand consciousness as the root 
of the problems which plague our culture. However, as I mentioned 
before, critical theory does not extend the notion far enough. The 
spiritual dimension of the human being is not central to the work of 
critical theorists, and yet so much of my experience in being human 
is the awareness of myself as both material and spiritual. To simply 
reduce consciousness to its external production is limited. The 
ability of critical theory to look beyond the external ideology and 
explain its inner workings through deconstruction is valuable in terms 
of a deeper understanding of the reality that is taken for granted. 
On the other hand, critical theorists emphasize the external reality 
of individuals and culture; thus, the inner life is largely ignored 
and as well as how the inner life may also be a means to liberation. 
The inner life involves, most particularly, the spiritual aspect of 
being human. This aspect is central to what.it is to be human, and 
consequently, any theoretical framework that neglects the spiritual 
is truncated. The limits of critical theory to deal with this aspect 
leave it somewhat rootless, that is, detached from the inner dimen­
sions. Although aspects of critical theory do deal with the psycho­
logical dimensions of individuals and culture, psychological analysis 
can also be divorced from the spiritual by emphasizing experience 
and the external life more than the inner life. 
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The awareness of the value of critical theory to deconstruct 
seemingly mystifying situations in schooling became more finely 
focused during my graduate studies in this area. At the same time, 
on a deep and personal level both the value and the limitations of 
critical theory were made clear in a dream that proved to be very 
significant in its revelations. This dream led me to see ideology 
as mythology, that .is, stories we live by, as well as to expand my 
awareness toward the conflicts that exist in these stories and 
possibilities for liberation for the creation of new mythology. 
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CHAPTER II 
MYTHOLOGY AS CONSCIOUSNESS 
If every person is capable of the universe but if most 
people are not encouraged to find their relationship to 
the universe and then to celebrate it, then what happens 
to persons and their institutions? They become sick and 
violent. For we were made for something cosmic and will 
not fit into anything smaller. And when we try to build 
our lives around anything smaller, we become grotesque, 
and our institutions, be they religious or familial or 
educational or governmental, are asked to do too much. 
They become misshapen and malformed and turn into 
instruments of cosmic and personal destruction. (Fox, 
1934, p. 72) 
Perhaps this quote had taken root in the caverns of my mind 
prior to attending a workshop given by Matthew Fox, Dominican theolo­
gian. During the workshop there was a great deal of focus on the 
significance and symbolism in dreams. The second night of the work­
shop, I had the dream which has since guided my thoughts on many 
different levels. It was a dream which took time to analyze and 
understand, a dream which I later reenacted in drama in a course on 
creative process, and which I have since integrated into the deepest 
parts of myself as it provides ongoing significance. The dream 
became the source in many ways for this dissertation and continues 
to shed light for me on what it is to be an educator at the end of 
the Industrial Age and the beginning of what the new age holds. 
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The dream opened in a room which is obviously part of a build­
ing of some sort. The walls were cinder block, very stark and bare. 
There were no windows. There was no furniture in the room, only 
people. Once I entered the room, I was aware that when the door 
closed behind me there was no exit, and the door was closed to what­
ever lay on the other side, forever. I was guided by beings that had 
no form, but they had authority and power over me which I had to obey. 
There was a sense of shame and degradation that I felt, as though I 
had lost all freedom -of choice and had to submit to the authority of 
these unseen beings. I was later told that I must mate with a par­
ticular individual and that I would have to give birth to two chil­
dren. I did so and was filled with compassion for these beings to 
which I had given birth. They were not human, but were two wooden 
boards with misshapen eyes. I loved and cared for them despite the 
fact that they were not human and instinctually did my best to nurture 
them. At some point I was aware that people had entered the room who 
knew me. They came specifically to visit and, even though they were 
kind, I knew how sad they felt inside for me and my children, but 
there was nothing anyone could do. I had become resigned to my 
plight until one day I decided to explore the building. I knew I 
was in some sort of high-rise building and there was no way off the 
floor, but I decided to make my way to another part of the building. 
I wound through hallways and proceeded down a rather long hallway 
when I saw light at the end coming from somewhere. I made a turn to 
the right at the end of the hallway and discovered a huge window. I 
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looked out and all I could see was the sky. The beauty of it was 
overwhelming. Sunlight poured in and I was overcome with joy. I 
turned to my mate who had followed me and took a suitcase containing 
my belongings out of his hands. I then threw all my belongs out of 
the open window in the sheer joy of the moment, feeling totally free. • 
At that point the dream ended, on the threshold of the open window. 
There are many•possible interpretations on many different 
levels, but the significance for me is that it emerged from my deepest 
unconscious self--the place where soul- and experience meet. The 
dream reaffirmed what I had known about myself for a long time. It 
connected to broaden my experience as a woman and as a human being, as 
well as my more recent studies as a teacher and graduate student. 
In my interpretation, the presupposition is that the unseen 
authority must be obeyed. This unseen authority is the personifica­
tion of the dominant ideology, or myth to which one ascribes without 
realization that one has personal autonomy. The power of the present 
consciousness to shut out all other perspectives is evident. The room 
with its institutional look represents the institutional consciousness 
of our present culture, a paradigm, if you will. The awareness is 
that once we are born into a particular kind of consciousness, there 
is no apparent escape. We take for granted that this reality is all 
there is, and that we must put away our yearnings and be resigned to 
the status quo. When something enters in that gives us objectivity 
and awareness of how dehumanized we have become, it shatters our 
willingness to conform and accept what is or to explore other ways to 
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be in the world. This happened in the dream when people who knew me 
came in and seemed to say, "You shouldn't have to live this way." 
That provoked an awareness that perhaps there was an escape. It was 
then that I began to explore the building only to find a window open 
to another consciousness, another reality that gave me a sense of joy 
and freedom from what I had resigned myself to as an immutable 
reality. My throwing my belongings out the window was an act of 
commitment to the unknown. 
It became clear that this is where I see our culture and 
planet in the closing years of the twentieth century. We are looking 
out the window toward a new consciousness. This dream also reflects 
all the anguish I had experienced in trying to make sense of educa­
tional sphere as well as the anguish that exists in the greater 
consciousness of our society. As I focused more on the dream, I saw 
in it the elements that went beyond issues of ideology and power. 
Beneath it seemed the possibility of a more comprehensive awareness 
that seemed more than a set of cultural ideals, values and beliefs. 
In my academic pursuits, I connected the dream to experiences, con­
cepts realized in course work in art, in dance, in literature and 
philosophy. It seemed to have at its heart a deeper meaning that 
emerged more from an inner spiritual realm than an external one. I 
began to reflect on how the concerns for power and control could be 
extended to more comprehensive concerns, including the spiritual, the 
esthetic and the symbolic. I began to focus on the concept of "myth." 
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Keen (1988) gives the following definition of myth: 
. . . myth refers to interlocking stories, rituals, rites, 
customs and beliefs that give a pivotal sense of meaning 
and direction to a person, a family, a community or a culture. 
The dominant myth that informs a culture is like the 
"information" contained in the DNA of a cell or the program 
in the systems disk of a computer. Myth is the cultural 
DNA, the software, the unconscious information, the program 
that governs the way we see "reality" and behave, (p. 44) 
Myth seemed to me a more comprehensive concept than ideology in 
that "mythology" includes the spiritual dimensions of reality and 
relates to elements of the inner life of the person. Dreams, for 
example, are a product of both the external and internal experiences 
of the inner life and are important resources for insight and crea­
tivity. 
While mythology, as well as dreams, may be full of cultural 
imagery which is common within a culture, they are, at the same time, 
intensely personal since they proceed from the unique inner life and 
experience of the human being. Although still symbolically connected 
to culture, the symbols may take on a more personal meaning. Thus as 
experience changes, mythology may be shaped and reshaped consciously 
and unconsciously, just as dominant ideology may be. My dream, for 
example, is intensely personal in that it is representative of my 
life and my inner and outer experience. Within it are the elements 
of myth in terms of telling a story that reflects my life experience. 
At the same time, the dream represents a transpersonal reality in 
that it reveals something about the way reality is perceived that has 
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meaning beyond myself. It also represents an ongoing process of 
recreating reality. My interpretation of its meaning makes it part 
of an external conscious reality which is reshaped as new experience 
is added. The dream remains in my memory and is given deeper meaning 
as outer experience changes. It is this dialectic of the inner 
psyche with external experience which creates what Ira Progoff calls 
the "living myth." 
Progoff (1980) says: 
In general, dreams are that aspect of the symbolic dimension 
that is experienced in personal terms. When the symbolic 
dimension is perceived in transpersonal terms, in terms that 
pertain to more than the subjective experience of the indi­
vidual reaching to what is universal in man, whether the 
experience is sleeping or waking, myth is involved. It is 
myth because it touches what is ultimate in man and in his 
life, expresses it symbolically, and provides an inner 
perspective by which the mysteries of human existence are 
felt and entered into. (p. 177) 
Thus, my focus began to center on the relationship between 
dream and mythology and how this dialectical process is involved in 
creating either knowingly or unknowingly,, a reshaped reality, a 
living myth. I began to examine the myths that exist in our culture 
and how various myths are related to the dominant ways of thinking 
and existing concepts of reality. Of interest were particular myths 
that bind our concepts of reality together to such an extent that new 
realities are suppressed. At the same time, unwilling to accept the 
present reality asfixed, based on my own experience, I have explored 
myth as a means or process toward mythology that is substantively 
different from what is now dominant. 
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I became interested in how myth is seen by individuals who have 
studied myth. Myth, as defined by Keen (1988),.is the "program that 
governs how we see reality" (p. 44). Larsen (1976) has further 
defined myth as "the ever-changing mask that the mind of the beholder 
fits over a reality he has never truly seen" (p. 16). Ricoeur (1976) 
refers to metaphoric clusters which attract other metaphors which have 
intersignifications (p. 45). In the same way, myths attract a 
particular set of associated ideas and practices which are understood 
as related. 
While the power of myth to bind a culture together may be, in 
some respects, good in that it creates a cohesive reality, the 
destructive aspects of a mythology which is detached from the inner, 
spiritual dimensions of humanity may deny the dignity of life in 
general, i.e., Nazi ism. The detachment from the spiritual may be 
explained historically. 
Our Cartesian consciousness has been traced by many scholars 
from various disciplines. Matthew Fox (1988), Dominican theologian, 
sees the spirit from a holistic consciousness as having occurred with 
St. Augustine's focus-on psychological introspection (p. 108). David 
Feinstein (1987) speaks of a pre-Cartesian mythology where there was 
no separation and distinction between "the self and the body, between 
ego and instinct, and between .the individual and the group" (p. 269). 
Oliver and Gershman (1989) see the present technical consciousness as 
dominating forms of knowing, diminishing the importance of ontologi-
cal knowing and edifying the technical forms of knowledge which have 
been created by our culture (p. 14). 
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Oliver and Gershman (1989) stated: 
We plunge forward, noticing only the components of our 
reality, as Berger says, with little or no thought about 
how the components relate to each other. We ignore the 
ontological and technical imbalance in how we come to 
know. (p. 22) 
The power of myth to dominate consciousness, besides being 
linked in complex ways to the interests of the dominant class, is 
related to sense-making so that we can depend on a reality to explain 
the complexities of our world. 
Presently, there are those from varied disciplines whose 
explorations point toward myths that are more affirming of human life. 
Despite the power of economic interests to determine the dominant 
myths of our culture, there is some indication that we are moving 
toward change which I will discuss in chapter three. The inade­
quacies of our myths become more evident in terns of their limita­
tions to represent a reality that is more comprehensive and inclusive. 
The myths which claim to nurture justice and those that oppose them; 
for example, democracy as juxtaposed to meritocracy and its flaws, 
creates a tension which has the potential to give birth to mythologi­
cal interpretations of reality that have yet to be actualized. It is 
here that we realize the tension in the liminal space between the 
mechanistic consciousness of modernity and the glimpses of a more 
holistic consciousness. 
Feinstein and Krippner (1988) state that ". . . conflicts 
. . . in your inner life and external circumstances . . . are 'natural' 
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markers of . . . times of transition" (p. 209). When these markers 
are not resisted then energies may be directed at resolution of the 
underlying mythic conflict. The conflict between old myths and 
emerging new myths can open a creative space that will allow observa­
tion and reflective analysis that brings the limitations for growth 
into focus. The old myths can then be seen in their positive and 
negative dimensions and judged accordingly. It is from this place 
of conflict between old and new that we may move toward a new 
mythology. 
Schools and Mythology 
Schools, as they reflect the wider culture, are among sites 
where conflict between mythological perspectives are played out. The 
leap between the mechanistic to a more spiritually grounded conscious­
ness has not yet occurred. If our aim is to move out of old myths 
that dishonor humanity, the question then arises, how can we bridge 
the gap between the present consciousness and the not yet actualized? 
Not identifying or naming the dimensions of myth which dominate 
our consciousness perpetuates the present system and thus results in 
the preservation of the present consciousness. Consequently, I have 
noted several dimensions of myth which are operative in schools. I 
have chosen to focus on those that have been most obvious in my 
experience. 
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Purposes of Schooling 
The dominant myths of our culture which are seen in schools 
have historically defined the purposes of schooling in various ways; 
from the focus on educating for homogeneity at the turn of the 
century when immigrants poured in from Europe to education for good 
citizenship following World War II, we have continually redefined the 
purpose of schooling in America according to the needs of society. 
At the present time, most of the. educational rhetoric centers around 
the focus on excellence and preparing the students of today so that 
they can make contributions to society in the future. There has 
been a decided focus on the providing the skills that will be needed 
to support the economic interests of corporations and businesses so 
that students of today will make contributions that further the 
present economic interests. Often, the catch phrase that is used in 
describing the purpose of schools is that the major task of schools is 
to produce "productive citizens." The usua.l interpretation of this 
phrase is that schools should make it possible for all students to 
have job skills, in order that they will find the places on the 
hierarchical scale that coincide with their skills and capabilities. 
Their skills and preparedness are frequently measured through their 
achievement on standardized and competency-based tests. 
These purposes give the appearance of being in the best 
interests of students as well as the society at large and are rarely, 
if ever, questioned in the public discourse. An experience which I 
had recently made this apparent to me. I was in a meeting recently 
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where the principal was asking for responses from teachers regarding 
the decision by the state to increase graduation requirements from 
20 to 24 units within the next five years. Throughout the lengthy 
discussion, the teachers focused on how we would be able to implement 
this mandate given our limited allotment of teachers, realizing that 
courses not in the current curriculum would have to be added in order 
to provide the necessary course selection for students to meet these 
requirements. In addition, the state mandate to add three more 
required courses made obvious that the teachers who are now teaching 
elective courses such as art and drama would have fewer students with 
the freedom to choose such courses and still take the prescribed 
courses necessary for graduation. All of these are legitimate con­
cerns. However, throughout the discussion the fundamental assumption 
that lay beneath the state department's decision was never questioned. 
That assumption is that increased units and adding a few required 
courses make better education, and that this reform would result in 
quality education. My explanation for the reaction and focus of 
teachers is that achievement as a goal of education, to the majority 
of teachers, is assumed to be a valid aim and is accepted without 
question; therefore, the notion that more courses should bring about 
quality education was seen as a logical means to that end. 
As I said earlier, the shift in focus on skills from thinking 
skills to vocational skills is another accepted purpose of schools, 
and the assumption that schools should produce students who in turn 
contribute to the economic and military strength of the nation goes 
largely unexamined and unquestioned. The difficulty here is that the 
purposes of schools which I have described represent mythology that 
assumes that more is better; that is, that quality is realized through 
numbers, such as added courses and increased test scores, for example. 
Another assumption is that the quality of education is measured 
according to the degree to which students are able to contribute to 
the economic and military well-being of the society through the skills 
which they have acquired in schools. Skills that do not enable 
students to significantly contribute to the economy and military 
might are therefore devalued. 
In summary, larger concerns that have to do with who we are and 
why we are here are not a focus of schools. The value of students has 
more to do with what they can contribute to the culture than the 
larger concern as to what being human is all about. 
Power and Relationships 
Another dimension of the present mythology of schools lies in 
the area of power and relationships. Although there are many 
examples of this, I have chosen to examine the teacher-student rela­
tionship. I have already mentioned hierarchy and the fact that 
students are located at the bottom of the hierarchical scale. This is 
the place of least autonomy and freedom, that is, the place of the 
least power and control over the daily life in schools. The teacher 
has the authority in the student-teacher relationship to make or 
break a student's will. The student who does not give in to the 
expectations of the teacher is doomed to failure of the subject, on 
40 
one end of the continuum, to more serious disciplinary actions on the 
part of the teacher which can result in expulsion from the school 
environment. The form of student resistance which is often seen when 
students assert their own initiative rather than submit to the demands 
of teacher authority is dropping out of school. This can be seen as 
a student's last ditch effort to preserve his or her own sense of 
identity or sense of personal power over his or her life. 
The overall result of this relationship is that the teacher is 
the winner and the student is the loser. When students refuse to 
conform to the power-over relationship between the teacher and him­
self/herself, the teacher wins and the student loses. Even when the 
student resists the demands of the teacher by dropping out, his/her 
life and future is deeply affected. To be without an education in 
this culture places one on the downside of cultural advantage, thus 
leaving one lacking in the cultural capital that is necessary for a 
comfortable life. The student then becomes the loser for a lifetime, 
in most cases, and is never able to fully recover the loss, thus 
entering a lifetime of struggle to maintain some sense of power and 
control in his/her life. The struggle to earn an adequate living is 
problematic and leads to other consequences for himself/herself and 
his/her children. To resist teacher authority has consequences that 
go far beyond the classroom and, thus, most students conform to 
whatever degree is necessary in order to avoid those consequences. 
This winner/loser relationship begins at an early age when students 
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first enter school and is maintained throughout the 12 years of formal 
schooling in our culture. The student always knows who is in control 
and what the power arrangements are. The winners often go on to 
become those in authority and control over others and repeat the same 
patterns, thus maintaining the same arrangements of power. 
The power-over relationship involves both overt and subtle 
coercion by those in authority, as well as overt and subtle resistance 
by students. The overt coercion may be through the external enforce­
ment of the rules and regulations within the classroom through the 
threat of punishment, while the subtle coercion may be through the 
verbal and nonverbal affirmation given by the teacher to those who 
conform while withholding affirmation from those who do not conform. 
Resistance on the part of students may range from the overt, open 
resistance of refusing to obey the rules, to a more subtle form of 
resistance such as disengaging in the activities of the classroom 
through withdrawal into daydreaming while the teacher is teaching. 
This relationship places the teacher and student in a somewhat 
adversarial relationship in which each is on guard toward the other. 
At any moment there is the possibility that the order of the classroom 
may be disrupted by students who resist and the teacher must be 
watchful and prepared to assert authority -in that event. Thus, the 
intention of the teacher is to maintain his/her external authority 
and control over the activity, the subject matter, and the inter­
action that takes place within the class. 
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Freire (1984) has described this relationship in detail as 
follows: 
(a) The teacher teaches and the students are taught. 
(b) The teacher knows everything and the students know 
nothing. 
(c)' The teacher thinks and the students are thought about. 
(d) The teacher talks and the students listen—meekly. 
(e) The teacher disciplines and the students are disciplined. 
(f) The teacher chooses and enforces his choice and the 
students comply. 
(g) The teacher acts and the students have the illusion of 
acting through the illusion of the teacher. 
(h) The teacher chooses the program content and the students 
(who were not consulted) adapt to it. 
(i) The teacher confuses the authority of knowledge with his 
own professional authority which he sets in opposition 
to the freedom of students. 
(j) The teacher is the subject of the learning process, while 
the students are mere objects, (p. 59) 
Freire's (1984) description is one that reveals the unequal 
power relations between student and teacher characteristic of the 
mythology of our day. The only freedom which a student has in such 
a relationship is to choose to aquiesce or resist the imposition of 
teacher authority. Should the student resist, the price is high. 
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Knowledge and Ways of Knowing 
In the present educational mythology knowledge is seen as 
external to the individual, that is, it is seen as a commodity to be 
taken into the memory of the student—facts, figures and ideas that 
proceed from an external source to be ingested and then fed back on 
examinations and tests. 
Knowing, then, would be primarily memorization or similar 
activity which is validated by the students' ability to feed knowledge 
back in various forms. Freire (1984) calls this the "banking concept 
of education" (p. 58) where education becomes the act of depositing 
information which has been selected by someone other than the student, 
and which is fed into the students as though they were empty recep­
tacles. The students' personal interaction or integration of the 
information may occur, but it is often not the primary aim of the 
educational act and is, therefore, of little importance. 
The knowledge that is imparted within the banking concept is 
most often organized in linear sequence; from lower to higher; from 
simple to complex; from past to present. This linear organization may 
be seen across disciplines whether the subject matter is mathematics 
or history. Occasionally there may be a digression in terms of 
organization by themes or categories. In these cases, knowledge is 
often separated out into seemingly nonrelated compartments. These 
often become subject areas, that is, separate courses that make up the 
school curriculum. The student is separated from the process of 
knowing in the sense that what is memorized is often disconnected from 
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life experience and, therefore, has no meaning beyond the goals of 
mastery. In addition, the body of knowledge itself is categorized 
and separated into parts. Fromm (1973) has described this perspective 
necrophilic in that it sees only part of the whole and is, therefore, 
distorted and destructive (p. 332). The aim of necrophilia, as Fromm 
sees it, is to transform what is living into that which is inanimate 
by means of dismemberment; dividing into parts, separating and thus 
objectifying what has been detached from the whole. This fragmenta­
tion characteristic of the dominant mythology and excludes such areas 
as metaphysics, religious intuition, and the arts. The boundaries 
which separate the parts from the whole within the "parts" mentality 
are artificial and narrow. None of these parts are seen as connected 
or interrelated. None of the aspects of knowing—existential, scien­
tific, metaphysical, religious--are considered to be aspects of a 
common reality and are, consequently, devalued (Oliver & Gershman, 
1989, p. 57). Thus, subject, areas are taken for granted as existing 
categories of knowledge where .little or no connection exists between 
categories. As a result, the core curriculum consists of variations 
of mathematics, science, language and social studies which are 
stretched out over a 13-year period in public schools and increased 
in depth as the student moves through successive grade levels. There 
is no effort to integrate or correlate aspects of knowledge from one 
subject area to those of another. 
Mastery of knowledge is equated with the grade that is achieved 
in a subject area or compartment. A consequence of this phenomenon 
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is that only that which can be measured is considered to be valid 
proof that one is knowledgeable of the material. The grading scale 
that is used in most schools is based on a percentage scale from 0% 
to 100%. Average mastery is considered to be one whose average is 
80%, and failure to master the material is a grade that falls below 
70%. Thus, mastery is proven through arbitrary external measurement. 
Students who are not able to meet the expected mastery level are 
categorized as failures in that they have not "learned" enough. 
Emphasis is on rote knowledge rather than qualitative knowledge. 
The teacher's role, then, is to control and mediate knowledge 
to the student. The student's role is to receive this knowledge and 
to prove that he or she has achieved the desired goal by performance 
on written tests that indicate mastery of the content. 
In this educational process, the student is seen as an object 
that is expected to perform in accordance with the prescribed purposes 
of schooling. In order to succeed, the student must accept a subser­
vient role beneath teachers whose focus is maintaining power within 
the classroom, as well as strive to achieve mastery of knowledge that 
has been reduced to commodity. 
Thus, success in school, as well as the nature of knowledge, is 
defined as such that the student must deny essential parts of himself/ 
herself. Regardless of how students see the purposes of schooling, 
they must accept the responsibility to contribute to the society in 
prescribed ways or else be defined as failures. In addition, they 
must give up the will to assert open resistance to authority thus 
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denying personal freedom and to deny their own subjectivity and 
creativity. In this context, the student is not seen as a complex 
being composed of mind, body and spirit, but as an object to be 
manipulated according to the will of others. 
Vocation Toward Hope and Possibility 
The vocation of education within the present educational 
mythology is toward the hope of climbing the ladder toward power and 
control in the future if students adapt well in the present to the 
banking method of education. Possibility is limited to the promise of 
success as a reward for hard work and cooperation within the con­
straints of the present methods of schooling. The possibilities for 
those who do not succeed will be limited by their own failure result­
ing in economic hardship. Thus, the call is toward reaching the high­
est place, which is secure status atop the economic ladder; a goal 
that is best achieved by maintaining the status quo according to 
present arrangements of power with a few occasional ameliorations 
which do not substantively change the basic arrangement. Conspicu­
ously absent is the call to participate in the creation of a more just 
world, one that honors all of life and the human being's responsi­
bility toward that end. 
In summary, these dimensions of the present myth reveal the 
shortcomings of a myth which excludes more than it includes. The 
distortion that results creates a fundamental view which cannot and 
does not honor the wholeness of reality nor the wholeness of mankind. 
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As a consequence, the human being is divided into parts which are 
treated as separate, while other parts are ignored altogether, for 
example, the inner life. 
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CHAPTER III 
EDUCATION AND THE SACRED: TOWARDS A NEW MYTHOLOGY 
To live mythologically is to seek guidance from your 
dreams, imagination and other reflections of our inner 
being as well as from the most inspiring people's 
practices and institutions of your society. (Feinstein & 
Krippner, 1988, p. 1) 
Preface 
In chapter two, I identified several dimensions of the present 
mythology and the destructive effects of these myths on the human 
person. I will now explore these same dimensions as they might be 
revisioned in a mythology which honors the fundamental sacredness of 
the human person. 
As I mentioned in chapter two, the purposes of public schooling 
have been traditionally defined according to the needs of the society 
as determined by the dominant culture. In this way, the schools are 
seen as a mirror of the society in which they are found, thus reflect­
ing the values, needs and ideals of the culture. The needs of our 
culture in the twentieth century have been interpreted in many 
different ways; we have gone from the promotion of scientific advance­
ment for the sake of protecting the nation after two world wars to 
the present concern with economic security. However, the problems 
which exist in our world are so vast that our educational concerns 
seem an inadequate and weak response to the problems that threaten 
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our existence. For instance, while the threat of nuclear war appears 
to subside, the ecological clock is ticking and scientists now warn 
of disasters beyond comprehension if nothing is done to change 
humanity's destructive effect on the environment. We continue to 
focus on higher scores on aptitude tests in schools in order to 
achieve excellence in education, and value a student's education 
according to how much he or she can ultimately contribute to the 
economic well-being of the society. 
It is the weakness of our response to profoundly serious prob­
lems in the world that urged me to try to understand such a response 
and give serious thought to what kind of response would be 
adequate for the problems we face in today's world. As I have said 
before, the work of critical theorists helped me to understand the 
limited vision within our culture and how this vision is in the 
interests of the dominant class. I have examined alternative forms 
of education that seemed to honor the human being in deeper ways than 
simply seeing the student as a useful product. I explored various 
holistic educators and found them lacking in a spiritual focus, 
limiting their vision of the human being to the psychological dimen­
sions. I explored various spiritual traditions, from Eastern mystics 
to the work of Rudolf Steiner, and found these inadequate as well. 
While adding a spiritual focus, the work of Steiner, for example, has 
a developmental component that is based on particular esoteric knowl­
edge of the evolution of the soul of the human being and which seemed 
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as constricting as the present mythology. The more spiritually 
focused mythologies seem out of touch with the every day life of the 
human being in our culture, while our present mythology seems out of 
touch with the spiritual. This, to some extent, may be an over­
simplification of both perspectives; at the same time, I have con­
cluded that what is needed is a more comprehensive mythology that 
honors a spiritual dimension of being, but at the same time, provides 
the space in which to grow and become in ways that will provide 
adequate response to the problems of our day. It is obvious that the 
present mythology and alternative ones have not been effective in 
influencing the dominant ways.of being and have had little effect on 
education in general. Therefore, I look toward those elements that 
are essential to a new mythology which offers hope in its potential 
to give birth to an educational consciousness which honors justice, 
compassion and human dignity. 
At the end of the dream which I described in chapter two, I 
found myself standing before a window which opened out into the hope 
and possibility that lies ahead. In the expanse of open sky, all that 
has been a part of my experience, my thoughts, my inner self, meets 
the possibilities that exist ahead of me. I feel in my deepest 
ancient self the call of the universe. I see the clouds and the 
sky, aware that I am connected to an unnamed essence. I do not see 
the person of God, yet I feel a sacred presence in the sky and the 
sun streaking through the clouds and am merged into a sacred space 
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created by myself and all that I see. I am filled with ecstasy and 
deep joy that pushes to find expression in concrete form. 
For three years this dream has guided my inner and outer life 
pushing toward form in this dissertation. This hope springs from 
the love of life that believes that change is possible and the deep 
and abiding respect for all forms of life. I believe that education 
can not become an experience of the sacred without a fundamental 
change in the consciousness upon which it rests. The fragmentation of 
the present consciousness limits the wholeness of what can be. 
The educational prophets of our time, that is, those who 
speak of the future and hope of fundamental change, are few. Yet, 
their insights and intuitive leaps are part of a creative process 
toward transformation. Thomas Kuhn speaks to the-possibilitv of this 
kind of transformation. Kuhn describes the present age as one that 
is transitory; as an age in which we are between paradigms when 
paradigm shift is possible. Such a time is characterized "by a 
growing awareness that something is amiss in one's world view." This 
awareness produces breakthrough to a new paradigm. The second step 
is "crisis or breakdown," a time in which old means of dealing with 
reality have grown ineffectual. 
In Kuhn's (Fox, 1988) view, we are experiencing this kind of 
breakdown and possible breakthrough. Further, he sees the time 
between paradigm shifts (mythologies) as a time of transition when 
there is a "large, but never complete, overlap between paradigms." 
In movement toward resolution, he writes, "the decision to reject 
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one paradigm is always simultaneously the decision to accept another, 
and the judgment leading to that decision involves the comparison of 
both paradigms with nature and with each other" (p. 80). 
The role of education in the transition between one paradigm 
and another can be informed by visions and dreams which create and 
holify rather than fragment and divide. 
Of such visions, Purpel and Macdonald (1937) have said: 
. . . curriculum planning is rooted in a cluster of visions -
a vision of humanity, of the universe, of human potential 
and of our relationship to the cosmos . . . curriculum 
planning is but an index, a reflection, an aspect of an 
activity that emerges from an orientation and vision of 
who and what we are, where we come from, and where we 
are going . . . choosing a vision allows us to become 
that vision .... It is that vision that curriculum 
planning and all other educational processes should be 
directed, (p. 192) 
As we approach the twenty-first century, as teachers and human 
beings engaged in the formation of visions for the future, it is of 
utmost urgency that we acknowledge the imperative we face to form 
a mythology which will "generate imaginative scenarios of positive 
culture .... Whole visions might direct us to critically examine 
the depth and breadth of human experience, qualities of becoming, 
qualities of being, qualities of knowing, qualities of participation 
and connection" (Oliver & Gershman, 1989, p. 55). Therein lies the 
hope. 
My thoughts have centered around this hope and the possibili­
ties that exist for an alternative mythology. Out of the open window 
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of my dream, in my search for a more inclusionary mythology, I have 
looked back at the lack of deeper meaning in the present educational 
process. For me, this meaning is derived from connection to a sacred 
dimension. Inclusion of a sacred dimension in the mythology of 
education realigns those involved with the inner dimensions of the 
self and allow for the inner self to be meaningfully connected to 
outer experience. Campbell (1988) has stated that what we seek in the 
present time is meaning in life. He says: "We're so engaged in doing 
things to achieve purposes of outer value that we forget that the 
inner value, the rapture that is associated with being alive, is what 
it's all about" (p. 3). In other words, our culture focuses to such 
an extent on outer achievement, such as mastery of goals and outward 
objectives, that the inner person is neglected. This inner value 
is what I will refer to as "the sacred," that is, the spiritual 
dimension of humankind. Thus, education for meaning is at the same 
time education as a sacred experience or experience at a profound 
level of meaning beyond achievement of outward goals, such as obtain­
ing a job promotion or achieving financial security. While these 
goals are important for survival, they do not address the deeper 
issues of justice, freedom and compassion. They, for the most part, 
do not deal with the more profound nature of humanity or the sacred-
ness of life on the planet. The visions which I see through the open 
window in my dream are visions of the sacred, the whole, from which 
love and justice emerge. This has been the mythology that I see at 
the window of possibility. 
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This chapter is an exploration of the kind of mythology that 
makes possible this connection to the sacred and which may seed the 
educational landscape with meaning derived from the sacred dimensions 
of humanity. The following are dimensions of a mythology that create 
meaning, elements of a mythology that offer hope. Some of these are 
clear and defined, while others are less clear and invite further 
exploration. While these are the most essential elements which I 
feel must be included in a new mythology, I acknowledge that these 
elements may be extended and augmented by others who care to do so. 
It is also possible that there may be aspects of a new mythology 
which I have overlooked. Nonetheless, I believe that only a trans­
formed consciousness can give birth to an ever-widening and more 
meaningful existence. Central to this kind of transformation is a 
sacred dimension. 
The sacred is seen from a western dualistic perspective as 
that which may be distinguished from the secular or the profane. 
The sacred would then be part of a religious domain which is separate 
from the secular life of the every day world. What is sacred, then, 
is that which can be set apart; a distant and mysterious phenomenon 
which exists in apposition to what is made impure by worldly contami­
nation. This dualistic notion of the sacred as opposed to the 
secular has resulted in a fundamental fragmentation, separating the 
holy from the unholy. I attempt to redefine "the sacred" as that 
which is nondualistic; as that which is both of the world and beyond; 
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as that which is not separate space from the lived experience of 
every human being, but that which includes the natural world and all 
that is a part of it. Thus, a means by which to conceptualize the 
sacred is to see it, not in a dogmatic religious sense, but as the 
ground of that which has the potential to create meaning through 
conscious connection to the deepest and best that is in humanity. 
The integration of the sacred and secular is not religious dogma, but 
is instead a way of seeing the world. This, too, may be a limited 
perspective; however, seeing all of life as sacred is linked to 
worthy goals of creating a more just world, a more compassionate 
world. An educational process which honors the sacred is thus a 
radical departure from the present process. 
Purposes of Education 
The purposes of education must address those essential dimen­
sions of the person that have been excluded in the past. The neglect 
of the sacred in the human is the primary focus that has been lacking. 
The sacred proceeds from a belief about the nature and origins of 
humanity. From a theological perspective, the assumption is that 
humankind was created from a divine source and, therefore, mirrors or 
reflects that source as well as has within it a portion of this same 
source. Progoff (1980) quotes Ingmar Bergman's thoughts on the sacred 
in his struggle with the absence of God: 
I was still bleeding after the experience that God didn't 
exist anymore. But I'm now still convinced that there 
is not God anymore in the world. That God is dead. But I am 
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also convinced that in every man, you have—there is, 
there is a part of man who is—a human being in his 
mind—a room that is holy. That is, that is very 
special. Very high. Very secret room that is—that 
is a holy part of the human being, (pp. 193-194) 
The spiritual which indwells in humanity, then, is an ineffable 
essence that is limited by language in its description; thus, the 
sacred is felt and most adequately expressed in images and forms 
which have been intuited on an inner level. The awareness of a 
sacred dimension is that common human experience, felt at the birth 
of a child or the sight of a bird in flight. The sacred, I believe, 
is not simply an awareness that sinks to the bottom of one's con­
sciousness that occasionally surfaces in moments of silent still­
ness. It is conscious focus which can be felt in the passive-
receptive experience of meditation, in a religious ceremony, but it 
also involves the will to be aware of ourselves as sacred beings. 
It is a way of being in the world that is inspired by the sacred 
within and at the same time takes form in outward expression. In our 
present educational mythology there is no focus on a sacred, spiritual 
dimension of humanity; the spiritual is left to other spheres. The 
sacred dimension is not included in the stated purposes of schooling; 
there is not attention toward creating an atmosphere in which such an 
awareness might be realized. A purpose of education would then be to 
foster a connection to a sacred dimension so that human beings may 
act on and in their world in a sacred way in order to transform it 
in ways that affirm participation in the process. As Freire (1984) 
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says of the possibilities: 
. . . education affirms men (sic) as beings in the process 
of becoming—as unfinished, uncompleted beings in and 
with a likewise unfinished reality .... In this 
incompletion and this awareness lie the very roots of 
education as an exclusively human manifestation. The 
unfinished character of men and the transformational 
character of reality necessitate that education be 
an ongoing activity, (p. 72) 
According to Freire (1984), in education as a transformational 
process, humans have the ability to change their world, their reality. 
To extend Freire's thoughts, I believe that human beings have the 
capacity to recreate their mythology, thus creating and recreating a 
mythology that proceeds from the sacred—the deepest part of the 
human being. 
At the heart of the concept of the sacred is an impulse to 
create a more just and humane existence, not for a few but for all 
the living. Within the action of transformation is a spiritual 
impulse that recreates the sacred by moving towards it; it is an 
impulse that has at the center the highest and best of what it is to 
be human and, thus, has the potential to respond to injustice out of 
its very nature. The sacred as center of the educational process 
raises the purposes of education from the mundane focus on goals and 
strategies with measurable outcomes to the nobility of a mission to 
create a just and harmonious world that will not tolerate discrimi­
nation, disempowerment, and which will not passively accept suffering 
and pain as a natural part of life. Such is the mission of schools 
58 
in mythology that broadens and opens itself to its sacred dimen­
sions. 
Power and Relationships 
The imbalance of power in the relationship of student to 
teacher was described in chapter two. Freire's (1984) description of 
the teacher as subject and the student as object, violates the 
notion that teacher and student are equally sacred and, therefore, 
have equal value. An educational process which honors the sacred in 
both student and teacher is a vastly different kind of educational 
experience. 
It is difficult to honor the good, the sacred in all when the 
structure is based on who has more authority and who is worth more by 
virtue of their status. The metaphor intrinsic to the power-over 
design is the vertical line. The horizontal circle, on the other 
hand, is a metaphor that honors all its parts as equal. Within the 
circle there are various talents and abilities, yet all are neces­
sary to maintain the flow of life within the circle. In a circular 
arrangement of power, the teacher and student are both teacher and 
learner at once. 
As Freire (1984) says: 
The teacher is no longer one-who-teaches, but one who 
is himself taught in dialogue with the students, who 
in turn while being taught, teach. They become jointly 
responsible for a process in which they all grow. (p. 67) 
59 
The circle is more than a methodology to be acted out in a 
classroom; it is a way of being that which comes from an inner aware­
ness of the sacred in all. It is the relatedness of all things and 
beings that is central to the circle as a metaphor for education, 
the spiritual connection that binds together in equality and unity— 
a sacred circle. A mythology in which the circle is a central 
metaphor reflects a vision of wholeness in the universe described 
thusly by David Spangler (1984): 
This is an awareness that all life is interrelated and 
interdependent, that the formative elements of the 
universe are not bits of matter but relationships. 
(p. 42) 
The power in such a vision is an inner power that has more to 
do with a sense of the sacred within than the ability to have power 
and control over others, as in present mythology. The collective 
power of the circle enables, rather than limits, the constituents to 
be creative forces in the ongoing recreation of reality, one that 
serves the sacred rather than suppresses or ignores it. Matthew Fox 
refers to "dancing Sarah's circle" as opposed to "climbing Jacob's 
ladder," as a more apt metaphor for the Global Village spirituality 
for our time. He describes the ladder toward success as being 
competitive in a negative sense, breeding violence, sadism and 
masochism. By contrast, Fox (1979) describes the circle as 
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"roundtabling," in which 
apart is spelled a part 
and the call is to gathering 
For God has called us a People 
Not "them and us" 
"Them and us" 
are unable 
to gather around, 
for at roundtable 
there are no sides .... 
Roundtabling means 
No preferred seating, 
No first, no last 
No better, and no corners 
For "the least of these" 
Roundtabling means 
being with, 
a part of 
together, and one .... (p. 67) 
The concept of Sarah's circle may be likened to a basic 
assumption that all human beings have equal value since they proceed 
from the same sacred source. In this light, the notion that one 
human being may have power over another is contradictory and unnatural 
in that it contradicts that nature of humanity itself. The Native 
People of North America have an expression which expresses this same 
belief—"We are all related." They do not mean that we all all 
blood relatives. Instead, they believe that all things as well as 
humanity are imbued with a sacred spirit, a spirit that proceeds from 
the same source. This belief profoundly affects the ways in which 
they interact with one another and the world around them. 
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Ways of Knowing 
As mentioned earlier, in the present mythology the ways of 
knowing which are most valued are the linear, scientific and mechanis­
tic forms of knowing. In the context of the Sarah circle, however, 
the holistic forms of knowing offer an alternative to the dominant 
ways of the present. Although linear knowledge is useful and valuable, 
it, nonetheless, devalues other forms of knowing that are equally as 
valid. The holistic ways of knowing serve as gateways to the sacred 
in ways that the scientific ways of knowing do not, in that they are 
connected to the inner life. Consequently, in our present mythology 
we tend to discount the experience that comes to us in dreams, visions 
and inner sources (nonrational). Thus, we value depersonalized, 
objective and rational knowledge as valid forms of knowing. There 
are, however, within our culture those perspectives which value 
holistic forms of knowing which honor a spiritual dimension. 
Native Americans view dreams and visions as important connec­
tions to the sacred dimension of inner life. These forms of knowing 
are relied upon for direction and guidance in personal and communal 
life. There are those individuals at the center of Native American 
society whose dreams affect the lives of the entire community in 
profound ways. These people are known as the "dreamers." Paula 
Gunn Allen (1986) says of the dreamer in Native American society: 
The dreamer, then, is the center of psychic/spiritual 
unity of the people. The life force that is passed to the 
dreamer from the nonmaterial planes is.embodied in songs, 
dances, ritual objects, and garments the women make . . . 
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in such dream systems, among them the Iroquois, the Promo, 
the Maya, the Nohave and many other nations, decisions are 
made in ritual ways. That is, their rituals, customs, 
social institutions, food stuffs, healing materials and 
methods, their "magic" or paranormal competencies, 
architecture, agriculture (or horticulture), land use, 
water use, food production methods, relationships to 
animals, plants, mountains, clouds, rain, lightning, 
thunder, earthquakes—anything and everything—come to 
them through dreams or vision-based concourse with the 
world of the spirit people, the divinities and deities, 
the grandmothers and other exotic powers, (pp. 204-205) 
Thus, the dream and the "dreamer" are essential to the ongoing 
life of the people. Knowledge is experienced through dreams and 
visions which are then reenacted in the lives of the people. Thus, 
knowledge emerges from the spiritual core of the people and is 
expressed in outer form. The metaphysical source of dreams and 
visions to the Native American is "the sacred." As the Hopi describe 
this source, they say: 
. . . the world consists of the visible and invisible 
forms, both of which are vividly experienced and connected— 
a world in which human self and nature cannot be sharply 
separated; a world in which thought and songs speak 
importantly to and equally affect, for example, the 
sprouting of a corn seedling as do the more obvious 
material things such as the sun in the sky or the moisture 
in the soil. (Oliver & Gershman, 1989) 
Knowledge, for the Native American, proceeds from the merging 
of inner and outer world. It is created with ongoing significance 
to the every day life of the people. Paula Gunn Allen (1906) quotes 
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Lakota Sioux Shaman, Lame Deer who said: 
We Sioux spend a lot of time thinking about everyday 
things which, in our mind, are mixed up with the 
spiritual. We see in the world around us many symbols 
that teach us the meaning of life. We have a saying 
that the white man sees so little, he must see with one 
eye. We see a lot that you no longer notice. You could 
notice if you wanted to, but you are usually too busy. 
We Indians live in a world of symbols and images where 
the spiritual and the commonplace are one. To you 
symbols are just words, spoken or written in a book. 
To us they are part of nature, part of ourselves, even 
little insects like ants and grasshoppers. We try to 
understand them not with the head but with the heart, 
and we need no more than a hint to give us the 
meaning, (p. 69) 
To the Native American, the white man's perspective is limited 
by the narrowness of his perspective; on the other hand, "the heart," 
which is to the Native American "the eyes," sees the sacred in the 
external world; thus, being in the world is both an inner and outer 
experience. While the dominant western culture values highly the 
linear and mechanistic ways of knowing, there are alternative perspec­
tives within the culture which inform the dominant ways of knowing. 
Ira Progoff (1980), for example, says of the ongoing acts of 
actualizing the inner dimensions of the psyche that the symbolic 
seeds of the inner psyche become outer expressions that correspond 
to the inner drive toward growth. He sees this process as one that 
gives meaning to the life of the individual and also creates a 
wholeness in the personality of individuals. He says of those who 
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continue communication between inner and outer worlds: 
. . . something new and unexpected emerges in his life. 
It is as though the core of a center forms within him. 
A new self forms, not from his directly seeking it, but 
as a side effect of the integrity with which he continues 
his inner-outer journey, (pp. 183-185) 
In addition, Nel Noddings and Paul J. Shore (1984) claim that 
the intuitive, historically was the "seer" or that part of the human 
which knows directly. They say: 
Intuition is that function which contacts objects directly 
in phenomena. The direct contact yields something we 
call "knowledge" in that it guides our actions and is 
precipitated by our own quest for meaning, (p. 57) 
This knowledge guides and directs when brought into external form. 
This dialectic between inner and outer is further examined by 
James Macdonald. In his "Transcendental Developmental Ideology," he 
proposes a "dual dialectic" as an epistemological model in which he 
sees the "self" as composed of conscious awareness and unconscious 
data at any given time. His focus is on the inner dialectic which 
balances out the technical, mechanistic rationality of the outer 
dialectic with the aesthetic rationality of the inner--the place 
from which values emerge as a consequence of reflection. He says: 
Knowledge is not simply things and relationships that are 
real in the outer world and are waiting to be discovered, 
but it is a process of personalizing the outer world 
through the inner potential of the human being as it 
interacts with outer reality. (Purpel & Macdonald, 1987, 
p. 109) 
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The conclusion he makes is . . created culture of human life is a 
common set of personal constructs" (Purpel & Macdonald, 1987, p. 109). 
That is, that the reality is created by the constructs that emerge 
from within. In this way, culture is the externalization of the 
inner dialectic which forms values. Macdonald sees the aim of educa­
tion in this context as "centering," or "helping personalities as we 
find them ground their selves in the center of their being" (Purpel & 
Macdonald, 1987, p. 113). This center, as I interpret it, is the 
sacred center of the human being. 
Common to all the forms of knowing which honor the inner life 
is involvement in a continued process of making meaning, not in the 
same way that the ideology of present mythology coheres for the sake 
of preserving the relations of power, but in the creation of meaninq 
that is beyond the subjectivity of the individual, directly connected 
to the sacred dimension of the inner life. 
As I mentioned in chapter two, knowledge is fragmented by the 
present mythology. When phenomena are seen as separate rather than 
interconnected, the result is that parts may compete with each other 
to have power over the other parts. The result is that the parts 
that have power over others must then justify their position by 
denying the essential equality of all the parts. Some parts are 
reduced in value and others are more esteemed. The ones with lesser 
value exist in order to insure the positions of the more esteemed. 
The separateness of parts creates the illusion that none of the parts 
have any relation to the other parts. It then becomes natural for 
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for the parts to be viewed as ends in themselves, as separate reality 
unable to include other realities. All is fixed and static, as 
though dead, necrophilic. No part has any awareness of responsibility 
for other parts. Parts are divided into subjects and objects. 
Objects may be owned, manipulated for the gain of subjects, and 
objects presume that by virtue of their lesser value, that this 
manipulation is natural and inherently just. This fragmentation is 
detached from the awareness of the whole and is, therefore, detached 
from the sacred which is the whole and which inheres in all. There­
fore, what is holy is made profane and what is profane begets pro­
fanity. The fissure which separates becomes the chasm of the parts 
lost to themselves. 
Knowledge, in this fragmented view, is that which is separated 
into distinct and separate entities that beget separation and 
fragmentation with great price to humanity and all living things. An 
alternative to seeing knowledge as fragmented is to view knowledge 
wholistically in which there is no separation or categorization of 
knowledge as separate from the source. In this way, the inner and 
outer dialectic merge into a creative process of the psyche. Ira 
Progoff (1980) describes those who draw the dialectic of the psyche 
into everyday life as follows: 
Their creativity consists essentially in their ability 
to move freely from the inner level to the outer level, 
and continue to go back and forth, (p. 184) 
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This dialectic creates a perspective that is in touch with the 
wholeness within and which is manifest in a wholeness without. 
Richards (1973) speaks to the contrast between fragmented ways of 
knowing as opposed to holistic ways. She writes: 
Discontinuity is a perception by that part of the mind 
which looks at matter from the outside and sees atoms 
which are separated from each other and therefore dis­
continuous. That part of the mind looks from the out­
side at the differentiation of physical forms, rather 
than from the inside of the continuously unfolding 
forces from which they originally arise. If then there 
is something in the human being which asks to be let to 
make, to be helped to grow to have time in which to be 
conscious of one's life, to expand and deepen one's 
awareness and one's mobility, these askings point to 
new sources for a new learning, (p. 75) 
Throughout history many have connected this form of knowing 
to the mystical. Over time the mystical origins of intuition were 
devalued. Noddings and Shore (1984) make a case for the common­
place experience of intuition and thereby reduce it to the cognitive 
domain. They locate the intuitive in the external domain of the 
senses and the will, giving little to no emphasis to the sacred 
source of intuition. The rational thought that has been so respected 
in our culture has demanded the separation of forms of knowing into 
the ordinary consciousness of external experience and the extra­
ordinary, nonrational consciousness of the inner life. This 
dualistic separation has resulted from the absence of an awareness 
of a spiritual dimension in ordinary experience. When the inner and 
outer are seen as interconnected, the ordinary and the extraordinary 
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merge into a unity from which dreams and visions are simply a natural 
manifestation of an inner dimension and are part of the continuum of 
ordinary life. To live in spiritual awareness, however, is a contra­
diction to the ways in which the dominant consciousness sees the 
world. The dominant consciousness, as mentioned earlier, demands the 
separation of forms of knowing into categories by its very nature. 
An educational process which provides access to a spiritual 
dimension and which provides a means by which spiritual source may 
be united with external reality in holism is the heart of co-creation 
toward a new mythological consciousness. 
Who!ism and the Sacred 
The essential view of the universe as a whole offers a per­
spective in which all things may be seen as equal and part of each 
other. Although separate entities exist, they may be seen as part of 
the same life force from which all life forms emerge. Matthew Fox 
(1980) describes this view in theological terms as "panentheism" which 
he describes as essential to the theology of Meister Eckhart. In 
describing Eckhart's thoughts, he says: "'What is in God is God1 and 
all being is in God. It has all flowed out in creation while remain­
ing in the Creator" (p. 90). In this way, not only is the universe 
connected, but it is also sacred in that all is part of the divine 
source from which it emerged. Therefore, to see the universe in 
disconnected, reified parts is a violation of the sacred from the 
perspective of a panentheistic cosmology. 
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So, too, many scientists, who claim no religious or theologi­
cal foundation to their theories, have come to see the universe as a 
whole. Fritjof Capra (1988), for example, states: 
The universe, then, is a unified whole that can to some 
extent be divided into separate parts, into objects 
made of molecules and atoms, themselves made of 
particles. But here, at the level of particles, the 
notion of separate parts breaks down. The subatomic 
particles--and therefore, ultimately, all parts of the 
universe—cannot be understood as isolated entities 
but must be defined through their interrelations .... 
This shift from objects to relationships has far-reaching 
implications for science as a whole. Gregory Bateson even 
argues that relationships should be used as a basis for 
all definitions, and that this should be taught to our 
children in elementary school .... In transcending the 
Cartesian division, modern physics has not only invali­
dated the classical ideal of an objective description of 
nature but has also challenged the myth of value free 
science. The patterns scientists observe in nature are 
intimately connected with the patterns of their minds; 
their concepts, thoughts and values, (pp. 81-87) 
Thus scientists, as well as others who see the cosmos as 
whole, see humanity as whole as well; there is no conceptual distinc­
tion between the two. This radical shift from the more dominant 
fragmented view can only occur through a restructured mythology which 
is connected at a fundamental level with the inner life, the sacred. 
Conclusion 
In summary, in order for a new mythology to unfold which has 
at its center a dialectic which creates meaning, a new consciousness 
is necessary. In the dominant culture there has been an absence of 
the sacred as center of our consciousness which has left us detached 
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and alienated from ourselves—an absence which has been distorted 
into "misshapen images" (Fox, 1984, p. 72) that beget more distortion. 
What we need are new images which are embedded in new stories; images 
that are consistent with the sacred nature of humanity itself—stories 
that return us to our source, the ground of being and thus bring us 
once again to wholeness. With regard to the limits of the present 
consciousness, Stanley Romaine Hopper (1980) quotes Philip Wheelwright 
as saying: 
Our current motivating ideas are not myths but ideologies, 
lacking transcendental significance. The loss of myth -
consciousness I believe to be the most devastating loss 
that humanity can suffer; for as I have argued, myth-
consciousness is the bond that unites men both with one 
another and with the unplumbed mystery from which man­
kind is sprung, and without reference to which, the 
radical significance of things goes to pot. Now a world 
bereft of radical significance is not long tolerated; it 
leaves men radically unstable, so that they will seize at 
any myth or pseudomyth that is offered, (p. 115) 
It is the "unplumbed mystery" to which Wheelwright refers which 
is the necessary element in a holistic mythology that seeks to pro­
vide meaning at a profound level. Hopper (1980) refers to the present 
time between mythologies as a time of the "rebirth of the numinous" 
where from within the poet's imagination, there are emerging archetypal 
metaphors that revive a sense of the mystery, the sacred, despite 
the predominant technological consciousness of our time (pp. 119, 
123). Hopper's insights resonate with my experience in deep and 
powerful ways. As I interpret Hopper, he is calling us toward a 
spiritual consciousness which can be discovered in the sacred center 
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of ourselves. At the same time, I acknowledge that moving toward a 
spiritual mythology is a profoundly serious endeavor which must be 
marked by caution and care in order that it be deeply connected to 
human experience. To plumb the depths of the sacred is an exploration 
into that which can never be fully known. Thus, we must be in 
dialectic with the mystery, in the sense that we allow for ongoing 
revelation of the nature of humankind in our relationship to the 
experienced world, to one another, and to the mystery, itself. We 
look to the existing images which inform this creative process, as 
well as to the poet within which touches into the mystery that is 
beyond that which we can fully know. A means by which it is possible 
to touch the mystery is through a process described by Matthew Fox as 
"art as mediation" (Fox, 1984, p. 192). This process is an attempt 
to provide participation by those who would create together, a 
mythology that serves justice and equality. In order for significant 
change to take place, it becomes necessary for those who are committed 
to ongoing transformation come together for this purpose. If educa­
tion is to experience radical change, radical commitment to "plumb the 
depths" must be undertaken at all levels of the present structure. 
This involves participation by students, teachers, administrators, 
policy-makers from within and without of the educational community. 
Thus, "art as mediation" becomes a means toward a common goal of 
going within to seek what swims in the common sea of humanity—to 
evoke what is best in humankind and call it into being in the making 
of justice, love and compassion in the every day life of school. 
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The Development of a Wholistic Consciousness 
Through "art as mediation" the forming of a new mythological 
consciousness is a process which honors the innermost human dimen­
sions where mystery dwells. Thus in the midst of lived experience, 
we shape and form new consciousness through dialectic with the inner 
realm and its images. Fox (1984) sees "art as meditation" as a means 
of getting in touch with the images of the deeper self and allowing 
these images to emerge into form. Therefore, as Fox says, ". . . it 
is meditation wherein the form serves the inner truth ... (p. 192). 
Thus, the images emerge as part of a generative process that result 
in creating meaning when brought into conscious awareness. This 
process as described by Meister Eckhart is as follows: 
Whatever I want to express in its truest meaning must 
emerge from within me and pass through inner form. 
It cannot come from the outside to the inside but must 
emerge from within. (Fox, 1984, p. 192) 
This process begins with letting go of fear and going into the 
dark, into the silence in the trust that in this process of emptying, 
new images will emerge and be given life. Fox (1984) sees the source 
of these images as "the cosmos." He says: "With art as meditation, 
we listen to the cosmos within us and around us and give birth to the 
ongoing cosmogenesis of our world and worlds" (p. 198). Therefore, 
the source of the images which arise in "art as meditation" is from 
within the inner life, or that part of ourselves where the "unplumbed 
mystery" resides. The emerging images create meaning when connected 
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to outer experience in cohesive patterns which are neither fleeting 
nor superficial, but are images which have profound meaning in that 
they are embedded in wholeness—in a cosmic consciousness which Fox 
describes as sacred. As Fox (1984) states: 
. . . nothing is trivial for nothing is unconnected to the 
whole. All is a source of awe, wonder, wisdom and the 
presence of the divine. All is revelation. All is 
unfinished, (p. 143) . 
This process of allowing the emergence of images from within is 
a process of creation and generativity that is potentially life-
giving and transformative. It is a process which integrates rather 
than separates; and through its connection to the inner life, allows 
for emerging images to create meaning in the.context of lived 
experience. In this sense, the images can create cohesive stories, 
or myths which have prophetic meaning for ourselves and the global 
community. Images that are whole have potential of being images of 
justice and social equality. They can call us to more than we are 
and challenge the ways in which we deny our sacred source. They have 
the possibilities of power to make whole rather than to fragment as 
well as to create myths which dignify rather than reify. Fox (1984) 
sees this as a co-creative process which is linked to the sacredness 
of the cosmos—a process which is tranformative, in that it involves 
a dialectical relationship of creation of new and prophetic images 
(p. 219). The prophetic power of images is linked to their inherent 
capacity to disturb. As Fox quotes Walter Brueggemann: "Every 
totalitarian regime is frightened by the artist .... Indeed, 
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poetic imagination is the last way in which to challenge and conflict 
the dominant reality" (p. 203). In trusting the images of the sacred 
that seek justice and social equality, we hope in our impulse toward 
that which gives life. Nonetheless, Fox (1984) warns that it is far 
more lethal to deny the expression of our images. He says: "To kill 
or forget or neglect our images is far more lethal; that way lies the 
way of dying while still living, of drying up . . . (p. 203). 
Consequently, the images we form are life-bearing seeds of new 
stories, new myths which are transformative, and thus, prophetic; 
that is, they have the power to challenge the existing myths and 
revision images that are committed that which is just. 
The dialectic of relating lived experience to the myths is the 
source of transformative power. It is in relation to the present 
that these myths speak to us of deeper realities and have the power 
to change our consciousness. The reforming of consciousness is made 
possible through our willingness to be open to the new and to seek 
those myths that more adequately honor the sacred in the cosmos and 
within ourselves. 
There are significant myths which preexist the dominant western 
consciousness, which are myths of unity, when all was seen as a 
unified whole. One such myth is one of the creation stories of the 
Lakota/Sioux people who have lived on the North American continent 
for thousands of years. This particular myth begins as follows: 
In the beginning was Inyan, who had no beginning, for he 
was there when there was no other, only Hanhepi, the Darkness. 
Inyan was soft and shapeless, but he was everywhere, and 
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he had all the powers. These powers were in his blood 
and his blood was blue. His spirit was Wakan Tanka. 
Inyan desired that there be other so that he might exercise 
his powers. But there could be no others unless he created them 
apart from himself. To do so, he would have to give part of his 
spirit and part of his blood as well as the powers that were in his 
blood. So he decided to create another but only as part of himself, 
so that he could keep control over the powers. He took part of him­
self and spread it over and around himself in the shape of a great 
disk. He named the disk Maka, the Earth, and he gave Maka a spirit, 
Maka-akan, Earth Spirit and she is part of Inyan. B ut in creating 
her he took so much from himself that his veins opened and all his 
blood flowed from him, and he shrank and became hard and powerless. 
As Inyan's blood flowed it became the blue waters which 
are on the earth. Because powers cannot live in water, 
they separated themselves and became a great blue dome 
whose edge is near the edge of Maka. This blue dome of 
powers of the blood of Inyan is now the sky and is not 
material but is the Spirit of Taku Skan-skan, the Great 
Spirit. When these powers assumed one shape they said a 
voice spoke saying, "I am the source of energy, I am Skan." 
(Dooling, 1987, p. 3) 
Inyan, as "formless and shapeless," becomes the unity of all 
that is. All that proceeds from "Inyan" is one with the same source, 
which is spiritual in nature. Humanity, from this perspective, is not 
of a higher order than any other part of creation, but is instead, one 
with creation. The Judeo-Christian mythology, on the other hand, 
claims that man is created in the likeness of God and has power over 
nature. 
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The book of "Genesis" (Good News Bible, 1976) says: 
And now we will make human beings; they will be like us 
and resemble us. They will have power over the fish, 
the birds and all animals; domestic and wild, large and 
small. So God created human beings, making them to be 
like himself. He created them male and female, (p. 2) 
Although these myths differ in various and complex ways, the 
distinction which I find important is the contradictory definition of 
humanity within these myths of creation. The significant difference 
is how humanity is seen in relation to the rest of creation. The 
Lakota myth honors all of creation equally, while the "Genesis" myth 
places the human being at the center of all of creation. While both 
claim the origin of humanity from a spiritual source, distinct from 
the material, the Lakota myth claims that creation emerged from the 
source of energy itself which took on different forms; the Genesis 
myth, however, claims God as a separate entity which created that 
which was in the likeness of himself. 
These two creation myths provide a foundation for interpreting 
lived experience in profoundly different ways; for example, from the 
perspective of Lakota mythology, entities of creation are not seen in 
subject/object relationship as in the Genesis myth. Instead, all is 
seen as sacred. However, the interpretation given to the Genesis myth 
in the history of Israel has been described by John Priest (1980) as 
the desacralization of nature: ". . . for Israel, history itself 
became the mode or vehicle of mythology" (p. 55). He further says 
that "... when the Israelite was able to redefine myth in historical 
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terms and to desacralize nature without a total loss of wonder, he 
was able to move toward participation in the new myth, the myth of the 
will of God which was the articulation of the highest aspirations of 
a humanity willing to risk disintegration for the sake of wholeness 
(p. 53). He says that "the Israelite desacralized nature to make it 
congruent with his reoriented mythology" (p. 57). 
While Israel's concern with human existence and the will of 
God shaped this mythology, the mythologies which have reflected a 
unity and sacredness in all of creation stand in contradiction to 
the Judeo-Christian myth which is predominant in the western world. 
These wholistic myths and stories serve as guides for alternative 
interpretation of what it is to be a human being. The images which 
compose these myths are prophetic in that they disturb what has been 
taken for granted in the western world view and provide windows which 
open toward a spiritual consciousness. As Priest (1980) quotes James 
Barr: 
Myth is a totality first of all because mythological 
thinking is striving for a total world view, for an 
interpretation of meaning of all that is significant. 
Mythology is not peripheral manifestation, not a luxury, 
but a serious attempt at integration of reality and experi­
ence, considerably more serious than what we loosely call 
today, one's "philosophy of life." Its goal is a totality 
of what is significant to man's needs—material, intel­
lectual and religious. It has, then, its aspects which 
correspond to science, to logic, and to faith, and it 
would be wrong to see myth as a distorted substitute for 
any one of these, (p. 52) 
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The inadequacy of present mythology to create justice and 
equality, to honor the spiritual gives rise to the imperative for a 
mythological process of co-creation which honors the inner life as 
a source for images of the sacred. 
It is this kind of perception which provides the pathway to 
the source from which a new mythology can emerge. The teacher in 
this context can become a myth-maker by entering a creative process 
which values all forms of knowing. The making of mythology requires 
attention to the heart, to the natural world and to experience, both 
inner and outer. Conscious connection to the inner life, valuing 
the outer experience as well, provides a creative source from which 
an awareness of a sacred dimension of all of life can reemerge. In 
this sense, the work of the teacher is to recover the sacred dimen­
sions of personal experience, while at the same time, realizing that 
the personal is not separated from the communal. In this sense, 
teachers, as well as others, can have an active part in creation of 
a new consciousness. 
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CHAPTER IV 
COMMITMENT TO ACTUALIZATION OF VISIONS: THE 
RESPONSE OF EDUCATORS IN 
THE PROPHETIC TRADITION 
. . . the dialectic of the psyche leads beyond itself in 
the life of the creative person to intimations of a 
spiritual dimension of reality. Inward for the imagery, 
outward for the artworks, unified in the waking dream 
that coheres each creative act, the continuity of 
experiences brings forth a living myth. Through this, 
beyond words, a person may be able to recognize the 
secret room in himself that is his holy place and here 
become one with the innermost meaning of his life. 
This can sustain what is valid in his artistic work, 
and establish a contact with the spiritual dimension 
that can reach out even beyond his art. (Campbell, 
1980, p. 195) 
Introduction 
In chapter one, I gave an account of the typical conversations 
in the teachers' workroom which reflect the paradox and anguish of 
good people who have lost touch with the heart of teaching, with the 
human beings who occupy their classrooms and who experience daily the 
power!essness of having little influence over the structure or con­
tent of the educative process. The depth of my confusion, as to how 
good people could treat students as objects and the pain of seeing 
teachers treated as objects as well, led to my exploration of what 
might explain this situation. Thus, the essential questions which I 
have explored in this dissertation have been, "Why do educators who 
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are good people act in ways that dishonor human dignity?" "Is this 
action somehow connected to the dominant consciousness?" "If so, 
should and can the dominant consciousness be transformed, and what 
should the nature of this transformation be?" I have explored the 
connection between the actions and attitudes of educators to the 
dominant consciousness and have suggested that consciousness can be 
transformed through a mythological process which includes a concern 
for spiritual dimensions. I have concluded that change is possible, 
but not without making conscious connection between the inner life 
and outer life experience. These areas need further exploration as 
to how, in specific ways, this connection between inner and outer may 
be made integral to the educational process. Thus, there are many 
areas which have yet to be explored toward transformation. This study 
should be seen as humble seeds or beginnings rather than as firmly 
fixed prescriptions or having closure. I acknowledge that I am 
limited by my own experience and while my experience makes valid the 
insights which emerge from it, this study is meant to encourage others 
to examine their experience as well, thus creating a wellspring of 
inspiration and insights which will emerge from varied personal and 
cultural contexts. 
My dream led me to the open window or to the place from which 
new mythology may be revisioned. I begin this chapter still at the 
edge of the window—straining to see what might be. At the edge of 
the possible, it is essential to acknowledge our agency in creating a 
future for our species and accept the responsibilities that are a part 
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of the co-creative process. At the same time, it is a critical 
necessity to proceed cautiously in order that we avoid recreating, in 
alternate form, the same injustices that exist in the present 
consciousness. However, in order to move forward there are areas that 
require commitment to ensure that a new mythology will reflect a 
reverence for humanity as well as all of life. This chapter explores 
the nature of commitment and exhortation to justice in the prophetic 
tradition which includes the warning to forsake the ways of the 
present that impede justice for more reverential ways of generating 
alternatives for a more just world. David Purpel (1989) describes 
the prophetic tradition thusly: 
Prophets re-mind, that is, they demand that we'return to a 
mindedness that we have affirmed as our prophetic vision. 
They also urge, prod, dare, and encourage us to change 
our ways and continue the struggle to create that vision; 
they moan and curse, but not with despair alone; their 
outrage moves us to act and change rather than to be 
defeated, resigned, (pp. 80-81) 
The responsibilities and cautions which are part of the 
existential actuality of standing at the edge are essential dimensions 
of the prophetic tradition. Prophets are both other worldly and 
worldly; that is, they are involved in a spiritual reality that 
includes the temporal and is at the same time connected to a broader 
spiritual vision. They urge caution and at the same time they evoke 
passion. They urge us toward agency in the name of justice and at 
the same time they demand a patience which does not expect certainty 
or the premature ennactment of incomplete visions. The imperative to 
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act creatively toward whole visions in the present, to engage in a 
co-creative process toward justice, is a challenge which has serious 
moral implications. The impulse to create a more just and compas­
sionate world requires a reaffirmation of those commitments which are 
essential to a transformed consciousness as well as the necessity to 
be on guard against the recreation of distortions which obfuscate 
images of holistic consciousness. 
In the best sense of the prophetic tradition, we are called to 
reaffirm those dimensions of vision that are good. We are exhorted 
to be cautious so that we do not go astray, following the prophets of 
instant solution, or of the reincarnation of the same distortions 
that we have created in the past; we are called to act creatively in 
the liminal space despite our discomfort with uncertainty. The limi-
nal space is that transitional space between stages of growth, the 
space in which the initiate is neither this nor that, a space which 
is necessary in transformation from one phase to another. The 
patience required in liminal space is a patient-knowing has faith 
that the uncertainty will give way to transformation of consciousness, 
of self-definition, yielding' conceptual change that is worth the 
wait. 
First, it is necessary to reaffirm the dimensions of mythologi­
cal process which ensure that the window remains open to ongoing 
vision. 
83 
Reaffirmations 
Reaffirmation of a Commitment to 
Creative Process 
In the discussion of the process of "art as meditation" in 
chapter three, process was described as an ongoing reconceptualiza-
tion and creation of a meaningful reality which adheres to principles 
of justice, compassion and equality—an ever-changing and evolving 
endeavor, one that is never finished. This stress on process is in 
contrast to the western mechanized focus on product as an end in 
itself. The linear myth of progress puts far greater emphasis on 
product and linear prescription more than on process. There is a 
great deal of difference between process and prescription. Prescrip­
tion, better known as "how to's," is an important dimension of the 
myth of progress. This linear approach demands definitive answers 
at the expense of struggle and is the means to ends within an indus­
trial framework which limits, reduces and controls outcomes. 
Creative process, on the other hand, is the means to open ends. 
The importance is not product, but giving central place to process 
itself; that is, the actuality of coming to know as what one knows. 
As Oliver and Gershman (1989) define process, they quote Monroe 
Beardsley: 
. . . that stretch of mental and physical activity between 
incept and the final touch—between the thought "I may be 
on to something here"—and the thought "it is finished." 
(p. 291) 
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They also stated that, "thus seen creativity is not something that can 
be managed from without" (Oliver & Gershman, 1989, p. 166). 
Such an orientation empowers the participants and provides the 
freedom of the participant to bring to the creative process the 
context of his/her experience, and yet to touch into those "unplumbed 
mysteries" of creative energy toward new awareness. Participants are 
not static but are constantly in transition, moving within the context 
of the inner and outer being. 
Creative process may be seen as a more natural mode of being 
that harmonizes and moves in the natural flow of the universe itself. 
For example, according to Native American view, life is seen as a 
process of participating in and being sensitized to the movement 
and change in that all is interconnected and moving in cycles. The 
human being is within that ebb and flow which involves "mutuality, 
reciprocity, becoming and dying," a process of living. 
The educator, then, faces the existential reality of living in 
the present while honoring change as it occurs. To resist what is 
dehumanizing and reifying in the educational sphere is imperative. 
To teach is a religious and political endeavor; the classroom is the 
crossing point from which theory emerges into practice. In this 
sense, both teacher and student can be co-creators in myth-making and 
are equally engaged in a profoundly important creative process which 
can too easily be trivialized. As Thomas Berry (1990) says, creativity 
has been trivialized and removed from its "numinous and magical 
qualities" (p. 199). The creative process of teaching is by no means 
85 
a trivial event. It is the place where dreams are made actual and 
experience activates dreams; a place where liminal space can be 
celebrated and where the recovery of inner images can take place. 
The creative response of the human being in harmony with the 
movement in the universe is the act of reshaping, forming and partici­
pating in creating consciousness. Of creativity, Matthew Fox (1988) 
says: 
Not only every individual but each of our institutions-
religious, educational, political, economic—will need to 
acknowledge and embrace creativity as the fundamental law 
of the universe because we know that from the first instant 
of the original fireball the whole universe has been 
constantly generating. Creativity is the fundamental law 
of the human psyche which constitutes a .microcasm of the 
universe, (p. 202) 
Thus, the impulse to create is described as an essential part 
of what it is to be human and is the impulse we hold in common with 
all life both animate and inanimate. Our capacity to generate and 
regenerate is connected to the inner life which is both individual 
and communal. 
Reaffirmation of a Commitment to 
a Spiritual Dimension 
Essential to this process is the valuing and reaching toward a 
spiritual dimension which binds and unites us beyond personal experi­
ence. Native American, John Redtail Freesoul, says the following of 
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the sacred as defined from the Native American perspective: 
The source and center of all existence is pure spirit 
existing in all created things simultaneously as the Great 
Spirit. The absolute, unchanging, unmanifested invisible 
spirit is Sky Father; the manifested, everchanging spirit 
becomes visible as nature in Earth Mother .... That 
which exists is alive. All that which exists is related, 
sharing a common source, a common breath. (Nicholson, 1987, 
p. 205) 
A commitment to a spiritual dimension is integral to a 
mythological process which honors the mysteries of being human. 
Oliver and Gershman (1989) regard the sacred as essential to new 
mythology. They stated: 
We would affirm Whitehead that any adequate cosmology 
inevitably deals with religious, spiritual or mystical 
issues, and an adequate educational theory must 
similarly face such issues. All teaching is essentially 
religious in that it carries with it, to some degree, an 
answer to the question: How does the world pass beyond 
itself and yet satisfy (or leave unsatisfied) the longing 
within us for continuity and permanence? We believe 
that process cosmology, which faces the issue with 
directness and integrity, can lead to a more adequate 
culture and more adequate educational practices by 
which such a culture can be maintained than does the 
modern cosmology or the various subcultures, ideologies 
and societies that we associate with modernity, (p. 203) 
Taking responsibility for our role as co-creators involves 
commitment to the spiritual dimensions that have not been included 
as central in the educational sphere. As Spangler (1984) says: 
. . . if our destiny is social and spiritual, maturation 
and the realization of our own creative participation 
in the way in which the world manifests itself, then no 
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one can do it for us. No one can mature us; we must do 
that ourselves by confronting the problems of our own 
making and correcting them. Spirit's role—the role of 
spirituality—is to empower us to accomplish this and 
thereby discover the inner power we each have to fulfill 
the responsibilities we all share with the well-being 
of our world, (p. 148) 
The sense that I have as an educator is that the sacred sense 
of teaching has been obscured even in those places where the emphasis 
is placed on the human being rather than external structures. For 
example, in secular humanism which values self-actualization as the 
end of the educational process, there is still the absence of focus on 
the sacred dimensions of living. The human potential movement which 
includes perspectives of holistic educators, while valuable in its 
reverence for the human being, still tends to ignore a spiritual 
dimension of life. In these contexts, the human being is dislocated, 
extracted from the contextual dependence on nature, removed from 
communal context, and limited to the mind-and emotions as the sum of 
what it means to be human. Thus, education as process toward a new 
mythology is a radical departure from education within the present 
mythology. It is important to distinguish it from the focus of many 
holistic educators whose human-centered focus might be misconstrued as 
moving toward new consciousness. The inherent danger is seeing the 
humanity as an end in itself. The view of the human being as superior 
to and disconnected from other life forms, idolizes and at the same 
time reifies the human. For example, in Theodore Roszak's (1978) pact 
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between student and teacher, he says: 
. . . I will help you explore the full size of your 
humanity rejecting no talent or trouble we find there 
as outside the boundaries of true education. For you 
are my subject matter and constant study .... You 
come to me as the person no one else can be, a unique 
event in the universe. I will watch carefully for the 
moment of its awakening, because that is the crown 
and summit of my calling, (pp. 203-204) 
The problem in Roszak's focus is that the student, or human 
being is seen as a separate entity, and his/her individualism is 
primary. The teacher's role, here, is one that denies the teacher's 
importance as co-creator. Although Roszak may see the teacher as a 
mediator in a process toward self-actualization of students, by his 
very denial of the teacher as an equally authentic co-creative par­
ticipant, he creates a narcissistic, self-indulgent context for the 
student, one that hardly fosters communal and global connection. 
This humanistic focus is perhaps an example of the distorted images 
that emerge from a flawed consciousness. 
The concern of holistic educators for the human being is 
honorable, however, to limit focus to the psychological aspects 
limits the human being to the boundaries of self. Problematic in 
this perspective is that the individual is placed above all else. 
The spiritual dimension that connects the human being to all of life 
is absent. 
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Reaffirmation of the Necessity 
for Communal Awareness 
A mythological process that is detached from its communal 
context denies the dialectical relationship between individual and 
community. It is essential here to clarify the relationship between 
the individual and the community in the context of a mythological 
process with a spiritual dimension. 
One of the essential dimensions of Native American belief about 
the world is that the community and the individual are interconnected 
in an inseparable reality. There can thus be no aspect of life in 
which both aspects of the same reality are not reflected. As Paula 
Gunn Allen (1986) describes artistry in Native American thought, she 
says: 
The "private soul at any public wall" is a concept alien 
to American Indian thought. The tribes do not celebrate 
the individual's ability to feel emotion, for they assume 
that all people are able to do so. One's emotions are one's 
own; to suggest that others should imitate them is to impose 
on the personal integrity of others. The tribes seek 
through song, ceremony, legend, sacred stories (myths), and 
tales—to embody, articulate, and share reality, to bring 
isolated private self into harmony and balance with this 
reality, to verbalize the sense of majesty and reverent 
mystery of all things and to actualize in language, those 
truths that give humanity its greatest significance and 
dignity, . . . the artistry of the tribes is married to the 
essence of language itself, for through language, one can 
share one's singular being with the community and know 
within one's self the communal knowledge of the tribe. In 
this art, the greater self and all-that-is are blended 
together into a balanced whole, and in this way the con­
cept of being that is fundamental and sacred spring of life 
is given voice and being for all ... . So the primary 
assumptions that tribespeople make . . . acknowledge the 
essential harmony of all things and see all things as being 
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of equal value in the scheme of things, denying opposition, 
dualism, isolation (separateness) that characterize non-
Indian thought, (pp. 55-56) 
Too much focus on the individual then, is a denial of the spiritual 
reality that unites all beings. At the same time, individual choice 
and action is respected and honored, so long as the actions are not 
destructive of the community. 
Inherent in Christian belief is the notion of the "body of 
Christ" which is a theological concept in which community is defined 
as those individuals who are mystically connected to Christ and are 
thus inbued with spiritual gifts which have been donated by a benevo­
lent creator in order to create a Christian world. As Saint Paul's 
(Good News Bible, 1976) letter to the Ephesians says: 
Each one of us has received a special gift in proportion to 
what Christ has given ... it was He who "gave gifts to 
mankind"; he appointed some to be apostles, others to be 
prophets, others to be evangelists, others to be pastors and 
teachers. He did this to prepare all God's people for the 
work of Christian service, in order to build up the body of 
Christ .... Under His [Christ's] control, all the differ­
ent parts of the body fit together, and the whole body is 
held together by every joint with which it is provided. So 
when each separate part works as it should, the whole body 
grows and builds itself up through love. (pp. 261) 
The difference between Paul's interpretation of the 
existential reality of the mystical body of Christ and the Native 
American view is that he sees the individual in a utilitarian 
context. The individual is given gifts that are needed to "build 
the Kingdom"; thus, the purpose of individual existence is to 
contribute to the ongoing creation of the same reality. Though 
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mystically connected, the emphasis is not on the mystical aspect of 
the community, but on the usefulness of each part. The Native 
American, on the other hand, sees the individual as a part of a 
spiritually organic whole. When the individual is not in balance, it 
is the community who can restore a sense of internal and external 
balance. There is a shared reality that is formed by the ongoing 
dialectic between individual and community which emerges from an 
essential belief about the nature of the universe. 
However, Sharon Welch (1935) broadens the definition of 
community in Christian context. She says: 
The "truth" of Christianity is also understood in terms 
of solidarity. Solidarity breaks the bonds of isolated 
individuality and forgetfulness~the bondage of sin— 
and enables the creation of community and conversion 
to the other. The Christian message is interpreted as 
the hope of universal solidarity and the Christian 
faith is remembered and celebrated as a vehicle of that 
solidarity, (p. 45) 
The solidarity of which Sharon Welch speaks is more closely 
connected to the Native American view in that the individual is not 
isolated from the community at large. According to Welch's view, 
community is inclusive of all who compose it. However, the Native 
American extends the notion of community beyond the human and includes 
all life forms in equal relationship. This more comprehensive defini­
tion of community is one which honors a dialectical relationship by 
which the community is shaped and reshaped along with the individuals 
who compose it; thus, the community becomes a source of creativity and 
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unity. There is no life apart from that which is a spiritually 
connected unity. 
The necessity for connection to the community, then, is an 
important aspect which must be integrated into visions in behalf of 
the community itself. The acknowledgment of a dialectic between 
individual and community is an essential aspect of a vision that 
promises to honor justice and the well-being of all its constituents. 
The entropic narcissism that results from too much focus on the indi­
vidual is in essence a form of idolatrous separation of the indi­
vidual from a wider spiritual connection to humanity and the realistic 
context of what it is to be human. 
Exhortations Toward Caution 
The prophetic tradition, while reminding us of those aspects .of 
the good that must be included in a mythological process toward 
transformation, also calls us to the need for caution in order to 
protect our visions from distortion. This watchfulness makes neces­
sary the caution to be continually self-critical, to be mindful of 
our history, to be patient with uncertainty and at the same time, 
recognize our responsibility to act as responsive moral agents toward 
change. These cautions are moral imperatives, which guard against 
the recreation of injustice and inequality in order for visions and 
dreams to be actualized which serve humanity in deep and profound 
awareness of the importance of co-creation. Within the liminal space, 
that space of transition, this cautious movement has the potential for 
good. 
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Need for Self-Criticism Within the 
Liminal Space of the Present 
In the liminal space, seeing glimpses of what might be, there 
is the problem of belonging to and therefore being influenced by the 
present mythology. It is difficult to give up the old for the new. 
For example, teachers exposed to a plethora of new approaches in 
education often fragment those approaches fitting them into the 
dominant structure and methodology. In addition, the tendency to 
continue to exert power-over, even among teachers who believe in 
education for liberation, is indicative of the power of the present 
mythology to control the practice of teachers open to alternatives. 
The same teachers who theoretically value process still place emphasis 
on product in actual practice opting for what is tangible and can be 
measured in terms of outcomes. Therefore, there is evidence that 
would support the fact that knowledge, even at a deep experiential 
level, is not enough to free those who have experienced the beginnings 
of a more holistic mythology from the influence of the dominant 
mythology of our culture. As a possible explanation, David Spangler 
accounts for the ease with which consciousness can accommodate in what 
he calls the "tyranny of the familiar" (p. 11). Problematic is our 
tendency to redefine the novel in terms of what we already know, and 
therefore create a rearrangement of the present consciousness, instead 
of the new. Therefore a watchfulness or self-criticism is a neces­
sity. What is required is a moral and ethical commitment to be self-
critical as well as to critically analyze the images and patterns 
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which emerge. Therefore, it becomes imperative that we scrutinize 
the novel; it must meet moral and spiritual criteria which honor all 
of creation. What is new may be what is old in disguise. At the 
same time, we must remain empowered to create change while maintain­
ing the delicate balance between total abdication of responsibility 
at one end and being totally in control of outcomes at the other. 
However, in the effort to be self-critical, the discrepancies 
which may be seen as problematic, at the same time, may be seen as 
sources of growth. The process of self critique invites conscious 
attention to the discrepancies between theory and practice, for 
example. It also demands the humility that is necessary for self-
honesty, acknowledging where we fall short of justice and equality. 
Thus, the discrepancies between theory and practice can be sources of 
reflective conscience which provide a means of stepping out of the 
domination of modern mythology and through this distancing come to 
new awareness. 
Need for Memory of the Past 
The process of self-critique must be informed by the memory of 
what has been. To disregard the oppressive aspects of the dominant 
mythology and its effects on our own experience is dangerous in that 
it reduces life experience to a reified state with no power to guide 
and influence the present. Sharon Welch (1985) refers to the need 
for "dangerous memory" in the context of a theology of liberation. 
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She writes: 
Liberation theology is based on dangerous memories; it 
recounts the history of human suffering. These accounts 
of specific histories of oppression are both descriptions 
and critiques. They serve as critiques of existing insti­
tutions and social structures in two ways. First, they 
criticize the structure of a society and expose its 
fallacious claim to universality. A society's claim that 
its economic or political system represents the interests 
of all people is discredited by the disclosure of who 
pays the costs of that system and the imbalance of the 
benefits and the costs. The memory of suffering reminds 
us that, all too often, economic and political systems 
benefit the few at the cost of the suffering of many 
others, (pp. 37-38) 
To ignore personal and cultural history is to detach ourselves 
from the context of who we are which can result in a truncated and 
reductionist interpretation of the present. For those directly 
involved in the educational process, it is essential to acknowledge 
our own suffering and oppression/oppressiveness and the sources of 
that suffering. In addition to dangerous memory, to see the past 
without any merit, is to negate the nature of humanity itself. The 
past may be seen as our collective past for which we assume responsi­
bility, and the memory of the mistakes of the past enhances our 
ability to be self-critical in the present. It is within this con­
text that memory has the capacity to inform our responsibility for 
the future. While honoring freedom from restraints that bind 
consciousness, a danger is seeing the future as having no connection 
to the past. In addition, freedom detached from historical context 
has the potential to become narcissism. Seeing ourselves as 
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historical beings who are interconnected demands communal responsi­
bility for our planet and all living things. It also means living 
individually and collectively with the inconsistencies that exist 
within ourselves and our culture. In summary, rather than seeing our 
inconsistencies as sources of despair, they can be seen as opportuni­
ties for creative action. When we confess our shortcomings we name 
the dark side of ourselves, thus bringing these to light. In this way 
we free ourselves from guilt, from the denial of our complicity in 
oppression, and allow these dark images to be transformed by our 
commitment to justice, equality and freedom. 
Need for Patience in Uncertainty 
The anxiety in a culture which relies heavily on predictable 
and controllable outcomes is unavoidable. However, intrinsic to the 
creative process is the tension that is necessary to the process of 
creating. To honor the tension requires trust in the process. Before 
a new mythology takes form the discomfort with what has not yet taken 
full form is necessary. As David Feinstein (1988) describes this 
stage, he says: 
In depth psychology, tension between competing aspects of 
the psyche , is seen as a natural and unavoidable aspect 
of personality development. Such tension stimulates the 
psyche's energies and regulates the personality. As you 
work with mythic conflict you become increasingly capable 
of embracing a larger view that integrates both of its 
sides, (p. 109) 
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Thus, the liminal space, transitory space, must be honored. The 
uncertainty of competing myths cannot give way to premature, irre­
sponsible actions brought about by the fear and discomfort produced 
by uncertainty; we must proceed with patience while acknowledging 
the conflicts that churn within us. At the same time, we must not 
ignore those aspects of ourselves that limit or pervert original 
pristine impulses toward the creation of a more just and compassionate 
world in order that the future will not obfuscate the dark images of 
the dominant consciousness. 
Moving a spiritual dimension to the center of process results 
in ongoing revelation which is in flux and forever revealing itself 
in new forms. The struggle to create, that is, part of the tensive 
space between forms, can be seen as necessary and as movement toward 
creating justice and freedom. This commitment is then an affirma­
tion, a direction of the will, and the willingness to let go of the 
need for logical cohesiveness at times, to let go of the familiar in 
affirmation of that which has not yet taken form. 
Need to Avoid Recreation of 
Dominant Ideology 
We must also be alert to a possibility that a transformational 
mythology can be trivialized and, worse yet, that it has the potential 
to be another masked form of domination. As I described in chapter 
one, John Thompson warns against the negative function of ideology as 
it operates in four different modes: "legitimation, dissimulation, 
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fragmentation, and reification" (McLaren, 1989, p. 177). Legitima­
tion occurs when "a system of domination is sustained by being 
represented as legitimate or as eminently just and worthy of respect" 
(McLaren, 1989, p. 177), while hiding the aspects of practice that 
contradict its claims. A mythology which proceeds from the sacred 
can also fall prey to such domination. Therefore, it must include 
the constraint to measure its outcomes by its original intentions and 
be willing to change what is necessary in order to maintain consist­
ency with those intentions. At the same time, it must be a co-
creative process which involves participation in an evolving mythol­
ogy, taking its form from the spiritual impulse of the inner life. 
The second mode of maintaining ideology, according to John 
Thompson, is "dissimulation." This results "when the relations of 
domination are concealed" (McLaren, 1989, p. 177). When social 
reproduction, for example, is the hidden goal of ideology and is not 
owned, the hidden objectives are a violation of the dignity of those 
involved. Therefore, a new mythology must, by necessity, own its 
spiritual agenda while honoring the choices and opinions of all to 
dissent and be included in the creative process as a tensive source. 
"Fragmentation" occurs when factions within a culture are set 
in opposition to one another in a "divide and rule" tactic which 
allows the relations of domination to maintain power and control 
(McLaren, 1989, p. 177). A mythology which honors a sacred dimension 
does not fragment, in that it recognizes the value of individual parts 
as part of and necessary to the whole. Within that whole all have 
equal value. 
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Lastly, "reification," to which Thompson refers, is as he says 
when time is seen as permanent and fixed, denying the transitory 
nature of history (McLaren, 1989, p. 177). Mythological process 
recognizes the nature of historical time as transitory and connected 
to the histories of those who participate in its making. To be in 
dialectical relationship to one's experience and the experience of 
a culture is to be a "moving center," that is, to be rooted in a 
spiritual awareness of existential reality, moving through time and 
space in a continual process of relating one's historical and 
existential experience in making meaning through self-reflection. 
Neither can we ignore potential danger of reducing a mythology 
which includes a spiritual dimension to a trivial amelioration of the 
present system through co-opting it into a less threatening alterna­
tive within the existing structure. As an example, the spiritual 
ideas which have come from the present New Age discourse can be seen 
on television commercials for insurance companies in which the 
language of spirituality is extracted and reduced to slogans advocat­
ing the worth of an insurance product. In this way, spiritual 
language loses its original impact and becomes integrated into the 
dominant discourse detached from its primary context. It conse­
quently loses its transformative power and is made nonthreatening to 
the dominant ideology. Attention to the dangers of a mythology to 
fix and thus dominate consciousness in an oppressive manner, ensures 
the fluidity of a mythology which can continue to reflect a humanity 
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that honors itself as well as all life forms. In so doing, it has a 
deepened potential for good, for justice and compassion. 
At the same time, the possibility exists for the failure of a 
new mythology to have influence. The powers of the status quo are 
firmly implanted. The dangers to which John Thompson and many others 
call attention are formidable obstacles to overcome. We are thus 
called to act in a spirit of hope that is at the heart of the pro­
phetic tradition in a wise and cautious awareness of the obstacles 
which threaten freedom and human justice. 
Coming Full Circle 
Responsibility and Moral Agency 
At the heart of the prophetic tradition is the call toward 
action. To be passive when freedom and justice are threatened is a 
contradiction to the nature of responsibility. On the other hand, to 
remain passive in times when appearances of justice emerge is equally 
irresponsible. The creative process is a process of continual 
response to inner and outer life which demands action and creative 
expression of the beliefs, values and impulses which bind humanity in 
its inextricably connected unity. Responsibility cannot be content 
with visions projected into the future. Thus, there is the necessity 
for action toward changed consciousness in the present. 
Like other individual teachers, I am not in a position to 
effect widespread change. I could presumably limit action for change 
to my classroom. If I am content to simply teach according to my 
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beliefs alone and do not hope beyond the confines of my classroom, 
I am indirectly, however, inadvertently contributing to the perpetua­
tion of the dominant consciousness. What I do in the classroom is 
significant, in that it affects the lives of students, offering an 
alternative to the dominant consciousness. However, at the same 
time, the satisfaction I derive from my experience in the classroom 
can appear sufficient and distract me from greater action toward 
change. Thus, while I am morally constrained to put theory and 
personal belief into practice, I must at the same time remain awake to 
the opportunities that may be presented to create change beyond the 
classroom in affirmation of the need for transformation. I must 
continue to be awake to inner images that evoke interpretations which 
create meaning for my experience in the here and now. A recent dream 
which provided such meaning has served as a guiding image of what 
might be if the call toward a new consciousness is not heeded. This 
dream occurred two years following the dream which inspired this 
dissertation. It was a simple dream with a single image. I was 
standing outside a brick building which appeared to be a public 
school. The windows were darkened and empty and there was no sign of 
life inside or outside. I stood looking at the building feeling both 
a terror and a sense of despair. Then I noticed a large sign which 
had been nailed to the building. I strained to read what it said but 
the letters were indecipherable. It seemed it was written in another 
language of which I had no knowledge. As I continued to try to read 
the sign, a voice spoke which came from a spiritual source. The 
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voice said, "The sign says 'the children have all gone away.'" My 
heart began to weep. I awakened with a sense of extreme sorrow. 
As I have reflected on that dream I have come to see it as a 
sign of despair as well as a sign of hope. It seems that in a 
prophetic sense that if we continue as we are now, educating for 
excellence, for competition, for self-aggrandizement, for preserva­
tion of the present power and economic relations, that this violation 
of the sacred innocence of the heart and what it is to be human will 
result in the death of our children and consequently our future. 
This dream speaks to the extremely profound responsibility we have to 
act toward justice and freedom for our children and their progeny. 
There is always the possibility that it is already too late. Yet with 
my last ounce of breath, I am committed to fight for the children. 
Another possible interpretation of this dream is that the 
children have already been freed from institutional walls, beyond 
the window of the not yet, and that a new consciousness is foretold 
in the dream. In this case the responsibility remains the same. 
The constraint to be co-creators in a creative process is an impera­
tive which demands the best in us as human beings. As long as we 
allow our dreams to speak forth justice and equality, compassion 
and love in forms that lead us to freedom, we can become empowered to 
fully participate in the creation of our future. As Henri Bergson 
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said: "Humanity does not know sufficiently that its future depends 
on itself. It is for it to see first if it wishes to continue to 
live." 
In a conversation regarding this dissertation, I was asked 
whether or not I believed that change is possible based on the bleak 
dream of the children having gone away. This question caused me to 
focus back on the original dream which I described in chapter one 
which liberated my consciousness and became central to the struggles 
of this dissertation. The interpretation of this dream, as I have 
already asserted, has been the awareness that for much of my life I 
was a passive prisoner of a power and control from which I saw no 
escape. I saw power in the invisible forces in the room which 
institutional walls, a power which had no name, no visible form, but 
which had the power over my life that I had no alternative but to 
submit mind, body and spirit to its demands. 
The power of invisible, nontangible forces to exert such 
consuming control of my impulses has made me aware of the submission 
of our culture to unseen authority, assuming that because it has 
such power and control, that to resist or try to effect change is 
fruitless and pointless. It is that "you can't fight city hall" 
mentality that permeates the consciousness to the point of moral and 
agentic paralysis, not claiming its innate power to create in another 
image. To allow the "children to go away" is to deny the power that 
we have within, to bring about a changed consciousness. 
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As Sharon Welch (1939) writes: 
. . . what counts as "responsible action" for the Euro-
American middle class is predicated on an intrinsically 
immoral balance of power. We assume that to be responsi­
ble means that one can ensure that the aim of one's action 
will be carried out. To act means to determine what will 
happen through that single action, to ensure that a given 
course of events comes to pass. (p. 19) 
Thus, if we cannot be assured of success we are too willing 
to submit and deny those very acts which are seeds toward transforma­
tion. It was a transcendent, spiritual part of myself which brought 
me down the hallway in my dream and allowed me to stand at an open 
window. It was a refusal to believe that I was powerless to move 
out of that consciousness, and at the same time, an affirmation that 
I was not limited to the definition of self as experienced within 
those institutional walls, despite the fact that there was nothing 
within that room to give me hope except the part of me that would 
not die. 
It is that same spirit of hope that refuses to give up in the 
midst of despair in my waking experience. The halls through which I 
move in public school are filled with the ghosts of invisible powers 
that continue to haunt and have control over many. I see their 
successful influence in the conversations of teachers and the laments 
of students. I see the hardened hearts full of good intentions who 
are unaware that they live in the shadows of possession of the ghosts 
of dominant consciousness. However, the human spirit and its will to 
live is more powerful than it realizes, and the "ghosts" only have 
power to haunt if they remain unseen and unnamed. 
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However small the effort to name, expose and shed light on the 
ghosts may be, there is still the moral imperative to do so. It is 
that moral imperative which continues to connect me to my awareness 
of a spiritual dimension within me that wants to live. It is to that 
impulse to which I respond in my daily life as a teacher and as a 
human being. This spirit which both is within and beyond me serves 
as a creative force that is not separate from my intentions toward 
good but is the source from which such intentions emerge. In this 
way, I am guided by the hope that it inspires. It is not achieving 
the actualization of my theories that is significant, but the impera­
tive to listen to my inner life, to be inspired by the dreams and 
visions which have seeds of transformation within them and to bring 
them into the form of living myths of hope and justice. It is the 
nobility of Sisyphus who continues to push the stone uphill with 
determination, which inspires, what should not be seen as a hopeless 
endeavor, as the only choice there is, to be true to beliefs and 
values as a source of good and human hope. It is the effort that must 
be honored not the outcome. 
My reflection on the question concerning whether or not I had 
hope in what will be brought me back to the memory of my own libera­
tion which came through the interpretation of a dream which ends in 
hope in what lies ahead. In this sense, I have come full circle 
and beyond. I reaffirm the deeper meaning of the dream believing 
that if my own liberation is possible, liberation is also possible 
for others—that liberation is the first step toward a transformed 
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consciousness which is attuned to the inner life. This dissertation 
is an invitation to others who value justice, freedom and compassion 
to stand alongside me at the open window in solidarity as co-creators 
and myth-makers in trust and faith on the edge of the possible. 
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Epilogue 
My final thoughts in this dissertation turn to Dr. James 
Macdonald who has been with me in spirit since the time when I wrote 
this poem about him in 1982. I hardly knew him and had only one 
brief conversation with him that I recall. Long before I entered 
the doctoral program I was in his class on "transformation and teach­
ing"; a class with which I was unfamiliar and had chosen because I 
needed recertification credit and the class was at a convenient time. 
I had no conscious knowledge then of the power and influence that 
that class would have on the next ten years of my life. At the same 
time, as I reflect back and read the poem that I wrote on the last 
day of the class, somewhere within me I must have had a deep aware­
ness that I had already been profoundly affected by this man and the 
class. At some level I was aware of the gift that this man had 
given me and felt the pain of his life and his struggle with himself 
that he shared with others—his questions, his beliefs, his struggle 
with his own humanity. His knowledge that he was dying only con­
strained him to continue his work of awakening students to imagina­
tion and spiritual qualities that had previously been ignored in 
education. He believed that if teachers had a shift in consciousness 
that they would effect profound change in their students. Together 
we explored unknown territory in his class—straining to find what 
was best in ourselves through art, clay, music, and teaching each 
other. He gave us food for thought but allowed us to create what 
took place through our interaction with one another and with the 
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inner dimensions of ourselves. He guided, but we explored. He 
nurtured our growth, encouraging us to write our reactions to the 
class each day in private journals. He gave no grades and no tests. 
I return now to the profound effect that his class has had on 
me. It is the heart of what this dissertation is about. It gave me 
the courage to see my experience as a valid source of knowledge and 
gave testimony to the wellspring of creativity that resides in us all. 
I could not end this dissertation without going back to the beginning. 
Dr. Macdonald has "gone on in me" and will continue to as I continue 
to grow, to rethink, to imagine, to explore and to touch into the 
spirit that unites us all. 
I wrote this poem at Piney Lake. We had gone there as a 
class to have a workshop with a woman from the class who was con­
ducting a class in metaphysics. During the workshop, Dr. Macdonald 
drifted away from the group. He found a child who was visiting the 
lake, and the two of them got into a rowboat and set out on the lake 
in the heat of the day. I happened to wander down to the water's 
edge and saw the two of them peacefully rowing across the lake under 
the midday sun. It was that sight and the depth of what he had given 
me that inspired this poem about a man I did not know, and yet one I 
did know on some deeper level. 
Old man—suffering One 
Where are you going? 
The lines in your face— 
your eyes squinted against the sun-
tell the story of your life— 
1 
You have suffered much—I see that— 
Yet in your hunched and weakened body 
I see a child—a free and vaporous spirit 
which awakens the birth of those whose time has come 
to begin the journey 
into Transformation— 
Someday you will squint against the sun 
for the last time— 
a peace and willing acceptance rising within you— 
One day soon you will yield your life 
only to become one with the Source of your life 
and all the awakened spirits will remember— 
the part of YOU in each of Them— 
and you will go on. 
and you will go on -
in me. 
Piney Lake, Greensboro, NC 
July 23, 1982 
Two years later he was dead. I honor this man and what he 
continues to give to me and many others; I honor his commitment to 
what he believed, even though many disagreed; I honor the pain that 
he suffered in his physical body, which perhaps made him more aware 
of a spiritual reality. I will hold in my heart forever the sight 
of him in that rowboat, rowing to places unknown, inspiring others 
to do the same. 
no  
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